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PREFACE 


Acdrya Samantabhadra - 

the embodiment of right faith, knowledge, and conduct 

A cdrya Samantabhadra was a great Digambara ascetic endowed 
with exceptional knowledge of the Jaina doctrine. He preached 
and propagated, far and wide, core principles of the doctrine by 
visiting many places in India. His literary and philosophical talents 
are not open to dispute; many inscriptions and works by subsequent 
Jaina Acdryas have extolled his virtues as well as his works in 
superlative terms. A case in point is the assertion hy Acdrya Jinasena 
in Adipurdnal: 

1143 II 

I bow to Acdrya Samantrabhadra, the ultimate creator (Brahma) 
among all poets, whose words are like a stroke of lightning which 
tears apart mountains of misconceptions. 

W: II 44 II 

Acdrya Samantrabhadra’s glory reigned supreme among all poets, 
scholars, disputants, and preachers; he was like a jewel on their 
heads. 

Four exceptional qualities of Acdrya Samantabhadra have been 
mentioned: 1) poetic skill (kavitva) which made his compositions 
excellent in terms of profoundness of content and grandiosity of 
expression; 2) intellectual authority (gamakatva) because of which he 
was able to explore and expound deep meanings of profound religious 
texts; 3) debating skill ( vdditva) which made him capable of reasoning 
out the most difficult philosophical disputes; and 4) charming 
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eloquence ( vagmitva) that engendered admiration for his truthfulness 
and straightforwardness even in the minds of his adversaries. 

Acdrya Narendrasena in Siddhantasarasamgraha^ , a widely read 
Sanskrit text dealing with the seven substances (tattvas), avers that 
only the most fortunate human beings get access to the words of 
Acdrya Samantabhadra: 

^5 to; I 

II 11 II 

Just as the attainment of human birth is difficult, it is extremely 
rare to get access to the incontrovertible words of the Most 
LearnedAcdiya Samantrabhadra. 

II 12 II 

Only when the inauspicious (asubha) karmas of a man get to 
quiescence is he able to come face-to-face with the holy words of 
Acdrya Samantrabhadra. Those who fail to adopt the path of piety 
even after exposure to his words can only be said to have been 
overwhelmed by delusion. 

Acdrya Samantabhadra has not only been termed a brilliant 
grammarian, logician and philosopher, he has been recognized as an 
unmatched disputant and great preacher of the Jaina doctrine. Acdrya 
Subhacandra in JndndrnavahS has likened the poetic compositions of 
Svdmi Samantabhadra to the bright rays of the sun. 

Acdrya Jinasena, author of Harivafisapurdna^ , has likened the 
expositions ofAcdiya Samantabhadra to the words of LordMahavIra: 

'dlclRffePcI^n^’ I 

1129 II 

The words of Acdiya Samantabhadra, the composer of Jlvasiddhi 
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(discourse on the path to liberation) and Yuktyanusdsana 
(discourse on the merits and demerits of different standpoints), 
carry the same glory as the words of Lord Mahavira. 

It is mentioned in Jaina literature^ that Acdrya Samantabhadra 
once introduced himself to the king ofVaranasi as: 

Wlfe: %Mt P^4^KWdl5FR; 11 

O king ! I am a preceptor (acdrya), a poet (kavi), foremost among 
the interpreters of the sacred scriptures fyddij, a scholar (pandita), 
an astrologer Qyotisi), a practitioner of medicine ( vaidya), a reciter 
of spells (mdntrika), and skilled in mystical incantations 
(tdntrika). Do I need say more? My utterances become inviolable 
commands (djfidsiddha), and I have subjugated the goddess of 
learning Sarasvatl (sdrasvatasiddha). 

The personality of Acdrya Samantabhadra was a rare combination 
of the Three Jewels (ratnatraya) of Jainism - pristine faith, 
knowledge, and conduct - that are empirically considered essential to 
the attainment of liberation. He was one of the most impelling 
proponents of the Jaina doctrine of anekdntavdda - a philosophical 
system which maintains that reality has multifarious aspects and that 
a complete apprehension of it must necessarily take into account all 
these aspects. Non-appreciation of this doctrine has caused the other 
philosophical systems fall into the trap of one-sided, incomplete, and 
unsustainable dogmas that fail to explain the Truth. The words of 
Acdrya Samantabhadra are incontrovertible as these are guarded by 
the Jaina doctrine of conditional predications (syddvdda) - a system of 
scientific safeguards that aims at maintaining proper consistency in 
metaphysical thought. 
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Several Jaina scriptures^ have mentioned that Acdrya 
Samantabhadra was destined to attain the highest and supreme 
status of a Tlrthankara (a ford-maker for the others to cross the ocean 
of worldly cycle of births and deaths - sarnsdra). As a Tlrthankara he 
will propagate Truth for the welfare of all living beings and will be 
worshipped by the lords of the devas and the men during the five most 
auspicious events (panca kalydnaka)* that must take place in the life 
of a Tlrthankara. 

The time when Acdrya Samantabhadra flourished cannot be 
ascertained with great precision. Jugalkishore Mukhtar^, after due 
research and detailed analysis as presented in his Preface to 
Ratnakarandaka-srdvakdcdra, has arrived at the conclusion that 
Acdrya Samantabhadra must have lived after Acdrya Kundakunda 
and Acdrya Umasvami but before Acdrya Pujyapada. Broadly, he has 
fixed Acdrya Samantabhadra’s time as the second or the third century, 
Vikram Samvata (VS). As Gregorian Year 2000 CE corresponds to Year 
2057 in the VS calendar, Acdrya Samantabhadra’s time can be fixed 
around the second century CE. 

Acdrya Samantabhadra is known to have authored the following 
profound treatises: 


*The five most auspicious events (panca kalydnaka) in the life of the 
Tlrthankara are: 

1. garbha kalydnaka: when the soul of the Tlrthankara enters the 
Mother’s womb. 

I.janma kalydnaka: on the birth of the Tlrthankara. 

3. dlksd kalydnaka (or tapa-kalydnaka): when the Tlrthankara 

renounces all worldly possessions and becomes an ascetic. 

4. jndna kalydnaka: when the Tlrthankara attains omniscience 

(kevalajndna). 

5. moksa-kalydnaka (or nirvdna-kalydnaka): when the Tlrthankara 

finally attains liberation (moksa or nirvdna) and becomes a 
Siddha. 
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Aptamlmdmsd or Devdgamastotra 
Ratnakarandaka-srdvakdcdra 
Svayambhustotra 
Yuktyanusdsana 

Stutividyd or Jinasataka or Jinastutisataka or Jinasatakdlankdra 
Jivasiddhi 

Gandhahastimahdbhdsya 

Uncertainty prevails about the existence of the last two treatises. 

Aptamlmdmsd, known also as Devdgama or Devdgamastotra, is a 
treatise of 114 verses which discusses in a philosophical-cum-logical 
manner the Jaina view of Reality, starting with the concept of 
omniscience and the attributes of the Omniscient. Devotion to a deity 
without proper assessment and understanding of its praiseworthiness 
leads to naught in terms of utility. Blind faith based on traditional 
values and without the use of own power of discrimination leads to 
superstitions. Superstitions arise from ignorance and keep the 
worshipper overwhelmed with expectations and fear, just the opposite 
of the very purpose of adoration. Adoration is laudable only if it 
renders tranquility and equanimity to the mind of the worshipper. In 
the opening verse o^Aptamlmdmsd, Acdrya Samantabhadra questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish, in Verse 6, the logic of 
accepting the Omniscient as the most trustworthy and praiseworthy 
Supreme Being: 

You only are such an Omniscient, free from all defects, because 
your words are not in contradiction with either the reason or the 
scripture. The proof of non-contradiction of your words lies in the 
fact that your tenets (about liberation etc.) are unopposed to what 
has been established through the known sources of knowledge. 

After having established that it was certainly possible to attain 
omniscience, and employing the doctrine of conditional predications 
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(syadvada), Acdrya Samantabhadra faults certain prevailing 
conceptions that were based on absolutism: existence (bhdvaikdnta) 
and non-existence (abhdvaikdnta), non-dualism (advaita-ekdnta) and 
separateness (prthaktva-ekdnta), and permanence (nityatva-ekdnta) 
and momentariness (ksanika-ekdnta). He asserts that the entity 
(dharmi) and its attribute (dharma) are neither absolutely dependent 
(dpeksika) nor absolutely independent (andpeksika). Only an entity 
which has general (sdmdnya - concerning the substance, dravya) and 
particular (visesa - concerning the mode, parydya) attributes can be 
the subject of knowledge. Substance without its modification and 
modification without its substance cannot be the subject of valid 
knowledge; only their combination can be the subject of knowledge. 
He goes on to clarify certain other burning issues and misconceptions. 
In Verse 91 he asserts that both fate and human-effort are jointly 
responsible for desirable and undesirable effects. The desirable and 
undesirable effects that one begets without premeditation should be 
understood due primarily to one’s fate (daiva). The desirable and 
undesirable effects that one begets in consequence of premeditation 
should be understood due primarily to one’s human-effort (paurusa). 
In Verse 95 the Acdrya asserts that our auspicious (visudhi) or 
inauspicious (sarhklesa) kinds of dispositions cause the influx of 
meritorious (punya) or demeritorious (pdpa) karmas. In Verse 98 we 
are told that bondage (bandha) is caused due to ignorance (ajndna) 
accompanied by delusion (moha), and bondage is not caused due to 
ignorance (ajndna) not accompanied by delusion (moha). Highlighting 
the indispensability of syddvdda, in Verse 105, it is asserted that 
syddvdda, the doctrine of conditional predications, and kevalajndna, 
omniscience, are both illuminators of the substances of reality. The 
difference between the two is that while kevalajndna illumines 
directly, syddvdda illumines indirectly. 

Three profound commentaries in Sanskrit on Aptamlmdmsd are 
available: Astasatl (known also as Aptamlmdmsdbhasya) of Acdrya 
Akalahkadeva comprising 800 verses, Astasahsri (known also as 
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Aptamlmdmsdlankdra or Devdgamdlankdra) of Acdrya Vidyananda 
comprising 8000 verses, and a comparatively brief treatise 
Aptamimdmsdvrtti (known also as Devdgamavrtti) of Acdrya 
Vasunandi. 

Ratnakarandaka-srdvakdcdra is a celebrated and perhaps the 
earliest Digambara work on the conduct required of a Jaina 
householder (srdvaka) for the acquisition and safekeeping of the 
Three Jewels (ratnatraya) comprising right faith, right knowledge and 
right conduct. 

Svayambhustotra is a fine composition in Sanskrit dedicated to the 
adoration of the Twenty-four Tlrthankara, the Most Worshipful 
Supreme Beings. Through its 143 verses Svayambhustotra not only 
enriches reader’s devotion, knowledge, and conduct but also frees his 
mind from blind faith and superstitions. Rid of ignorance and 
established firmly in the right faith, the reader’s mind experiences 
ineffable tranquility and equanimity. 

Yuktyanusdsana, comprising 64 verses, evaluates in a logical 
manner the beliefs that lead to the attainment of the state of Supreme 
Bliss as against those that lead to the continuous wandering in the 
three worlds. 

Stutividyd (Jinasataka), as the name suggests, is the adoration of 
the Supreme Beings (Tlrthankara). Acdrya Samantabhadra has 
skillfully used highly ornamental language in this work; for instance, 
the first half of the line of a verse becomes its second half by using the 
same letters in reverse order*. Notwithstanding the floridity of 
language, each of the 116 verses of the treatise carries profound 


Verse 10 reads as under: 

-g\: f^RTT: ^ ^ ^ II 

- > <- 

In both lines, the latter half is the reverse arrangement of letters used 
in the first half. 
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meaning; when assimilated properly it leads to the destruction of 
inimical karmas. 

There is a story that finds mention in several Jaina texts about the 
hardship that Acdrya Samantabhadra had to endure while he was an 
ascetic. Although there are variations in some elements of the story, 
the essential gist is as follows: 

Svdmi Samantabhadra, in his early stage of asceticism, was 
attacked with a disease known as bhasmaka which refers, in 
A 5 airveda, to the condition of insatiable hunger or appetite. The 
stomach has digestive power or “fire” (jathardgni) that drives all 
digestion and when it becomes very strong, food digests very quickly 
and produces hunger and desire for more food. As food gets digested 
very quickly, the throat remains dry and a burning sensation prevails. 
According to A 3 airveda, air (vdta), bile (pitta) and phlegm (kapha) are 
essential elements in human body and a distortion in their balance 
gives rise to health problems. When kapha becomes weak and vdta and 
pitta become strong, any food eaten gets immediately reduced to ashes 
(bhasma). The complications include jaundice, anemia, yellow skin, 
diarrhoea, urine anomalies, colic, unconsciousness, hemorrhage, 
hyperacidity and burning pain. The body progressively gets emaciated 
and weak. The only way to cure the disease is to eat in profuse quantity 
rich and stodgy food. 

It is impossible for a Jaina (Digambara) saint to eat more than 
once a day or in excess of his customary intake which is less than the 
fill. Not deviating in the least from such restrictions, Svdmi 
Samantabhadra tried to endure the affliction through strong resolve. 
Finding the disease intractable, he ultimately thought of embracing 
passionless death by resorting to the vow of sallekhand, as allowed in 
Jainism. Svdmi Samantabhadra approached his Preceptor to get his 
approval for the proposed vow of sallekhand. The Preceptor, an 
accomplished visionary, foresaw that Svdmi Samantabhadra had 
many more years still left in his life, and that he was destined to be a 
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great exponent of Jainism. He, therefore, forbade Svdmi 
Samantabhadra from undertaking the vow of sallekhand and asked 
him to free himself from the symbols and restrictions of Jaina 
sainthood till the time his disease got cured. 

Svdmi Samantabhadra made obeisance to his Preceptor and, with 
a heavy heart, took leave of him. Discarding nakedness and smearing 
his body with ash, he adopted the exterior of a Hindu saint. He started 
taking food that would cure him of his disease. He reached the town of 
Kahci, ruled by Sivakoti, a staunch follower of Lord Siva. Sivakoti had 
built a Siva temple in Kahci where large amount of food was being 
offered daily to the deity (Sivalinga). Saint Samantabhadra told the 
king that he had the power to make the deity consume food being 
offered. The king accepted the offer. Closing the doors of the temple. 
Saint Samantabhadra ate the heap of food offering. When the doors 
were opened, everyone was highly impressed with the so-called divine 
feat of the saint. This continued for a few days. 

As the disease of Saint Samantabhadra got mitigated with the 
passage of time, he was no longer able to eat all food being offered to 
Lord Siva. The king became suspicious of the purported divine power 
of the saint and ordered his actions to be watched, keeping the doors of 
the temple open. Saint Samantabhadra grasped the gravity of the 
situation and took it as an external calamity (upasagra) befalling him. 
Vowing not to take any food until the end of the calamity and 
discarding all attachment to his body, he started the adoration of the 
Twenty-four Tirthankara. 

As Saint Samantabhadra reached the adoration of the eighth 
Tirthankara, Lord Candraprabha, and as he gazed at the idol of the 
reigning deity (Sivalinga), due to some divine intervention, it burst, 
revealing a beautiful and magnificent image of Lord Candraprabha, to 
the wonder and astonishment of all present. Saint Samantabhadra 
finished the adoration of the remaining sixteen Tirthankara. This 
miracle led King Sivakoti and his younger brother Sivayana fall at his 
feet. After completing the adoration of the Twenty-four Tirthankara, 


(xvi) 


Preface 


Saint Samantabhadra gave his blessings to the two brothers. This 
story portrays the environment in which the composition of the most 
sacred text Svayambhustotra took place. 

As Saint Samantabhadra got cured of his disease, he reinitiated 
himself into the order of holy Jaina asceticism. King Sivakoti and his 
brother Sivayana, highly impressed with the Jaina doctrine and the 
power of true adoration, left their worldly pursuits and became Acdrya 
Samantabhadra’s disciples. 

I make obeisance humble at the worshipful feet of Acdrya 
Samantabhadra who had unmatched intellect to discern the right 
from the wrong and illumined, through profound compositions, the 
right path that leads to Supreme Bliss. 

Acdrya Vidyananda - 
the w^orthy Supreme Being to meditate on 

Fifty-two years ago, in 1963, Acdrya Vidyananda (b. 1925) took to the 
arduous path of Digambara asceticism (muni). “I do not belong to 
others nor do others belong to me; there is nothing that is mine here. ” 
Thus determined and conquering his senses he took to the excellent 
form in which he was born (renouncing all clothes, naked). A feather- 
whisk (picchi) - the implement of compassion, a water-pot 
(kamandalu) - the implement of purity, and the Scripture (sdstra) - 
the implement of knowledge, became his only material companions. 

Abandoning all attachment and aversion, and having grasped the 
reality of the substances (tattvas), including the soul and the non-soul, 
Acdrya Vidyananda is ever engaged in the realization of the supreme 
status of the Self This is the only path available to the bhavya* souls 
striving to attain liberation. His pious figure, turned golden by the fire 
of austerities (tapas) and rid of all encumbrances, external and 

* endowed with inherent capacity to attain liberation 
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internal, personifies and propagates the teachings of Lord Jina. 

Acdrya Nemicandra has asserted in DravyasmgrahaS that the 
Chief Preceptor (Acdrya) is worthy of meditation: 

<'H'J|ui|U|q^lul cnRdT:|lRdoKdc|Nll I 

■qr ^ # 3Tfqft3fr ^ #3Tl 115211 

Those who themselves practise the five-fold observances in regard 
to faith (darsandcdra), knowledge (jndndcdra), power (virydcdra), 
conduct (cdritrdcdra), and austerities (tapdcdra), and guide 
disciples to follow these observances, are the Chief Preceptors 
(Acdryas), worthy of meditation. 

Believing that the pure Self is the only object belonging to the Self 
and all other objects, including the karmic matter (dravyakarma and 
nokarma), are alien is the observance in regard to faith (darsandcdra). 
Reckoning that the pure Self has no delusion, is distinct from 
attachment and aversion, knowledge itself, and sticking to this notion 
always is the observance in regard to knowledge (jndndcdra). Being 
free from attachment etc. is right conduct. Getting always engrossed 
in the pure Self, free from all corrupting dispositions, is the observance 
in regard to conduct (cdritrdcdra). Performance of penances with due 
control of the senses constitutes the observance in regard to 
austerities (tapdcdra). Carr 3 dng out the above mentioned four 
observances with full vigour and intensity, without digression and 
concealment of true strength, constitutes the observance in regard to 
poyver (virydcdra). 

Acdrya Pujyapada has expounded in Istopadesa^: 

rH^ohi4oi^iiRthro-T:i^ckcji roiGppd i wo 11 

The Yogi longs for solitude and distances himself from interaction 
with men. If due to some reason he has to communicate with them, 
he soon puts it out of his mind. 
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Acarya Pujyapada goes on to explain: 

W:: MtWdl ^:lslHkAcikHI I 

31^ H^kHNWidPHTl' 1145 11 

An alien object is always alien and is the cause of suffering; the soul 
is always own and is the cause of happiness. All great sages, 
therefore, have exerted themselves only for the sake of the soul. 

Acarya Vidyananda has established himself firmly in own nature. 
Engaged incessantly in Self-realization, he has no time or inclination 
to interact with the external environment. External objects generally 
remain unnoticed by him as he pays no attention to these. His 
interaction with the people is minimal and without passions. Eor the 
few people he has to interact with occasionally, he engenders no lasting 
emotions of attachment or aversion. 

A Yogi of few words, he chooses words that are sweet, positive and 
helpful. As soon as his interaction with the outside world is over, he 
presents himself again to the service of the pure Self 

I repeatedly salute Acarya Vidyananda, the light to guide me on the 
path that leads to true happiness, here and hereafter, by prostrating in 
front of him with great devotion. 

I meditate on his virtues in order to wash away impurities - 
attachment, aversion and delusion - of my wavering mind, and to 
reach that stage of spiritual excellence where the faults and 
obstructions associated with my soul are destroyed. 


November 2015 

Dehradun, India 


Vijay K. Jain 
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Acarya Samantabhadra’s 

Aptamimdmsd 

(Devdgamastotra) 

Deep Reflection On The Omniscient Lord 

aTTEiT^ Di^pT^d 










■^r] 3ffT ^qwiT, <!^Ihn<ui ^an ^rtw #t ■qrr 
^«T ^ ^ ^ [ 4le)<HH,] ^cq^r ikr ti 

Omniscience (perfect knowledge) is attained on the 
destruction of deluding karmas, and on the destruction of 
knowledge- and perception-covering karmas, and 
obstructive karmas. 


Jain, Vijay K. (Ed.) (2011), “Acharya Umdsvami’s 


Tattvarthsutra - with Hindi and English Translation", p. 146. 
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Section 1 


Insignia like the attendance of heavenly heings do not make you 
great: 

$cf|M imr'fbiiii< il^f^ I 

ll^ll 

i 37m^, WT slk^fFR 37Tf^ 

^ 3^ T^* "CfFTt ‘i’*, ^ 37Fr 

^ 3W - I ^ ^^tTFTT^■5 ^‘t^ ^ ^ 

^fl 

Attendance of the heavenly beings, movement in the sky, waving 
of the flywhisks (cdmara) and other symbols of majesty are 
found even in jugglers; it is not owing to these that thou art great 
[supreme preacher (guru), worthy of adoration (stutya) and 
Omniscient (sarvajna or dp to)]. 

/ \ 

The aforesaid symbols of majesty do not establish 

greatness; these are found in jugglers too who do not possess 
real greatness and, therefore, not worthy of our adoration. If it 
be said that the symbols of majesty are artificial in case of 
jugglers but real in your case then on what basis can we 
distinguish between the real and the counterfeit? On the basis 
of the scripture? The others too have their own scripture 
which, according to them, is a valid source ofknowledge. 
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Bodily and other distinctions do not make you great: 

3TSJTR5T I 

TFirfcPTr^ "H: IRII 

^ ^ affr 37f?RFT wtt 

WT t ^ afrr WT t, <|J||R^cH wf ^ ^ 

^^■R^^3#^-qpqT^ncITtl 3^: 3#^ ^ ^ft 37FT 

^ i\ f I 

The superior excellence of your body etc. - both internal and 
external - which though is real and divine can be found even in 
celestial beings who are swayed by impurities like attachment. 
Therefore, this too does not make thou great. 

/ \ 

The Arhat, the World Teacher or ‘Jina’, is free from eighteen 

imperfections, and possessed of forty-six distinctive attributes. 

The divine attributes and splendours of the Arhat are 
described thus in the Scripture: 

live Arhat is free from these eighteen imperfections: 

1. janm-a-(re)birth; 

2. iard-old-age; 

3. ^rsd-thirst; 

4. ^swd/id-hunger; 

5. yismaya - astonishment; 

6. ara^i-displeasure; 

7. Meda-regret; 

8. roga - sickness; 

9. sote-grief; 
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Verse 2 


10. macZa-pride*; 

11. 7no/ia-delusion; 

12. 6/iaja-fear**; 

13. ?zidra-sleep; 

14. cintd - anxiety; 

15. sveda - perspiration; 

16. ra^a - attachment; 

17. dvesa- aversion; and 

18. marana - death. 

Forty-six divine attributes of the Arhat comprise four 
infinitudes (ananta catustaya), thirty-four miraculous 
happenings (atisaya), and eight splendours (prdtihdrya). 

The four infinitudes (ananta catustaya) comprise: 

1. ananta jndna - infinite knowledge; 

2. ananta darsana - infinite perception; 

3. ananta infinite bliss; and 

4. ananta yi'o'a - infinite energy. 

Of the thirty-four miraculous happenings (atisaya), ten 
appear naturally at the time of birth, ten on attainment of 
infinite knowledge (kevalajndna), and the remaining fourteen 
are fashioned by the celestial devas. 


* Pride is of eight kinds: pride of knowledge (jndna mada), veneration 
(pujd mada), lineage (kula mada), caste (jdti mada), strength (bala 
mada), accomplishments (rddhi mada), austerities (tapa mada), 
and beauty (sarira mada). 

** Fear is of seven kinds: fear relating to this life (ihaloka bhaya), of 
the life beyond (paraloka bhaya), of death (marana bhaya), of pain 
and suffering tuedand bhaya), of being without protection (atrdna 
bhaya), of divulgence of one’s deeds (agupti bhaya), and of the 
unexpected (dkasmika bhaya). 
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The eight splendours (prdtihdrya) are: 

1. asoka vrksa - the Ashoka tree; 

2. simhdsana - bejeweled throne; 

3. chatra - three-tier canopy; 

4. bhdmandala - halo of unmatched luminance; 

5. divya dhvani - divine voice of the Lord without 
lip movement; 

6. puspa-varsd - shower of fragrant flowers; 

7. cdmara - waving of sixty-four majestic flywhisks; and 

8. dundubhi - dulcet sound of kettle-drums and other 
musical instruments. 

Jain, Vijay K. (2014), “Acdrya Pujyapdda’s Istopadesa - 

The Golden Discourse”, p. 2-4. 

The aforesaid S 3 anbols of superior excellence fail to establish 
real greatness; these symbols can be found in celestial beings 
too who are swayed by passions like anger, pride, deceitfulness 
and greed. It may be claimed that your s 3 anbols of superior 
excellence appear on the destruction of the four inimical 
(ghdtiyd) karmas - deluding (mohaniya), knowledge-obscuring 
(jndndvarniya), perception-obscuring (darsandvarniya), and 
obstructive (antardya) - but it is not so in the case of the 
celestial beings. What is the basis of this assertion? Scripture? 
Let us wait till we are able to establish which scripture among 
many is a valid source of knowledge. 
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Verse 3 


The fact that you are a sect-founder does not make you great: 


fC^qwiXrfrfl chfv'^'^cl 11^ II 


fllMMIsJ - (^JldlRch) rftsW ^ 37FFff ■qTFR ‘qj^ ^ 
doK'j| 3Himrci "qn 't'l ^ 

(37ra) 


There are mutual contradictions in the teachings of the 
founders of different sects; this should not have happened if all 
of them were trustworthy. It is clear, therefore, that only one of 
them, at most, could be worthy of our trust. 
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It is possible for someone to attain complete destruction of 
imperfections: 

fI h Pi I 

cWpTil'^gn- ll'ifll 

(^‘ ^ ^FOTf) ^ 'HlPdi^N 37RTt tl sITT 371^^4* 

"^TPr ydiK ■§■ f^RT ydiK TsTH pchpi 
T7^-f^?7t ^ ^ ^ 37Tf^ TW\ 3|r7: chlRdHI 37Tf^ 

37^^ T7^ WR ^ R#‘ ^ 37?^ ^ -tol ^ tl 

In some individuals extensive destruction of imperfections and 
their causes is seen; there must be a case where a particular 
individual, owing to his supremacy, attains complete destruction 
of imperfections and their causes. It is akin to the complete 
removal of external and internal impurities (of a substance like 
gold ore) on the availability of appropriate means. 

/ ^ \ 

Imperfections (called dosa), like attachment, aversion and 

passions, are dispositions of the soul (bhdvakarma) and these 
are due to the prior envelopment of the soul (called dvarana) by 
material karmas (dravyakarma), like knowledge-obscuring 
karmas. There is cause and effect relationship between the 
material karmas (dvarana) and the imperfections (dosa). Due 
to appropriate exertion, extensive destruction of imperfections 
and their causes is possible in some individuals. 

Acdrya Nemicandra’s Dravyasamgraha: 



^7T^ 77^ ^ Pui^tl ll^^ll 
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Verse 4 


Dispositions of the soul to get rid of the karmic matter 
already bound with it, either when it falls off by itself on 
fruition, or when it is annihilated through asceticism 
(tapas), constitute the subjective shedding of karmas 
(bhdva nirjard). The actual dissociation of the karmic 
matter from the soul is the objective shedding of karmas 
(dravya nirjard). Thus nirjard should be known of two 
kinds. 

Jain, Vijay K. (2012), 
“Acdrya Nemichandra’s Dravyasamgraha”, p. 129. 

Acdrya Kundakunda’s Pancdstikdya-Sdra: 

^jTJTTnf pui^tuf ®r^iTTnf c^uiPd 

That mighty personality which after closing the springs of 
karmas, good and evil, and equipped with the faculty of 
pure thought, controls its life according to manifold forms 
of tapas, will undoubtedly be able to rid itself of karmas 
manifold. 

Chakravarti Nayanar, A. (2009), 
“Acdrya Kundakunda’s Pancdstikdya-Sdra”, p. 118. 

On the destruction of inimical karmas, called the ghdtiyd 
karmas, it is possible for a person to attain unhindered, infinite 
and pure knowledge, i.e., omniscience. A single substance is 
endowed with infinite modifications and there are infinite 
classes of substances. To know one substance fully is to know 
the whole range of the object of knowledge and that is possible 
only in omniscience. 
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The attainment of omniscience is established: 



: 




TFT 3TTf^) ?TSTT 

3TTf^) %TTt ^ i\^ f ^ ^ 

^TPT^ f I ^ ^ 3T^;iTPT ^ ^ ^ f qrtf q ^ ^ 

^nqqr 11 q^ T^‘sTfrq ^ ■jTF ar^FF ^ ^TPFTT1q^ FT 
T^ FTFT ■jrq ^ qft q?F^ ^ fifft ti ^ qqnr stfIf q?TT 
TFTTF qqrsrf qrt tt^ qrt ^ ti 

Objects that are minute (like atoms), past (like Lord Rama), and 
distant (like Mount Meru), being the objects of inference 
{anumeya - and, therefore, also objects of knowledge -pmmeja), 
must be perceivable directly by someone; like the fire on the hill 
is an object of inference for a distant person but is perceived 
directly by the one who is in its proximity. The one who perceives 
directly the objects of knowledge that are minute, past, and 
distant is the Omniscient (sarvajna); this way the existence of 
the Omniscient is truly and firmly established. 




Acarya Kundakunda’s Pravacanasara: 



U||U|fH I 


If that omniscience would not directly visualize the future 
and past modifications (of an object of knowledge), who 
then would call that knowledge divine and supernatural? 
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Verse 5 


3^r«f arg^srfnrgf^ ^ i 

L|<1cHsl^ fw MUUI-h’ ll^-'iJoll 

It is declared that for those who (are accustomed to) know 
the objects of knowledge by means of discrimination and 
other stages (of perception^) it is impossible to know the 
objects, past and future, that are not within the range of 
the senses. 

Upadhye, A.N. (1935), 
“Sri Kundakunddcdrya’s Pravacanasdra”, p. 52-53. 

Sensory knowledge ascertains, in stages, the nature of an 
object through the use of the senses. The past and the future 
modes of the object remain beyond the scope of such knowledge 
as these do not reach the senses. Besides, minute objects like 
the atoms, distant objects like the heaven and Mount Meru, 
and non-material objects like the soul, virtue and vice, also 
remain beyond the scope of sensory knowledge. Only the gross 
objects like the pot and the board are known by the senses and, 
therefore, sensory knowledge is indirect, inadequate, and fit to 
be discarded. Those possessing sensory knowledge, to 
whatever degree, cannot be called the Omniscient (sarvajna). 

Things which are minute and remote in space or time are 
directly perceived by the Arhat, since these are cognizable, just 
as the objects of our perception that are well ascertained. The 
reason assigned here is not fallacious because these are made 
the subject of the minor premise. 

In Astasahasrl, Acdrya Vidyananda employs anumeya and 


1. Sensory knowledge, being not immediate, has four sequential stages: 
outlinear grasp or apprehension - avagraha; discrimination or 
speculation - f/ia; judgement - avdya; and retention of the 
judgement - dhdrand. Such stages are not present when 
omniscience is functioning. 
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prameya as synonymous terms; all objects of inference 
ianumeya) are objects of knowledge (prameya). It follows that 
the minute, past, and distant objects are perceived directly 
(pratyaksa) by i\ie Arhat, because these are anumeya. 

Only omniscience (kevalajndna) - the self-born, perfect, 
pure, and non-sequential super-sensuous knowledge - 
embraces the knowledge of all objects and their infinite modes, 
making its possessor the Omniscient (sarvajfia). 
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Verse 6 


You (Lord Jina) are such an Omniscient: 

arf^sfr ^ ^ssr^ ii^ii 

- t W\^\ ! T^‘ - cOd<|J| 

^ t ^ 37Fr # f I ^ ^ ^ t % 37N^ 

3lk 37FFT ^ 3 ^^ tl STOTT ^ ^ TO-TO 

STT^RtT) t ^ ■Rfer ^ 37S7^ ■CR-'Rfe: ^) 

^‘tl (^TO^^STO^^^'^t^sIrTSTOT^STf^tftfl) 

You only are such an Omniscient, free from all defects, because 
your words are not in contradiction with either the reason or the 
scripture. The proof of non-contradiction of your words lies in 
the fact that your tenets (about liberation etc.) are unopposed to 
what has been established through the known sources of 
knowledge*. 

/ ~ \ 

In the first three verses Acarya Samantabhadra spells out 

certain qualities belonging to the Arhat, which are also found 

in jugglers, celestial beings, and the founders of sects. These 


* dharmi, the entity or abode of the sadhya (that which is to be proved), 
is known through: 

1) pramdna prasiddha, i.e., that which is known by pramdna - ‘This 
hill is full of fire because it is full of smoke’; 

2) vikalpaprasiddha, i.e., that which is taken for granted being 
utterly distinct - ‘The horns of a hare are non-existent’; and 

3) pramdna-vikalpa prasiddha, i.e., that which partakes of the 
nature of pramdna and vikalpa both - ‘Man is the master of his 
destiny because he has the power to control his actions’. 
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qualities cannot establish the omniscience of iheArhat. 

In the next two verses the Acdrya establishes that it is 
possible for someone to attain complete destruction of 
imperfections which cause obstruction to infinite knowledge. 
And as the soul attains omniscience, it is able to perceive things 
which are minute, past and distant. 

Omniscience is attained through the destruction of 
imperfections, i.e., the deluding (mohaniya), knowledge¬ 
covering (jndndvarniya), perception-obscuring (darsan- 
dvarnlya) and obstructive (antardya) classes of karmas. 
Omniscience images, as it were in a mirror, all substances and 
their infinite modes, extending through the past, the present, 
and the future. 

Being a possessor of omniscience - perfect knowledge and 
perception of unimaginable splendour and magnificence - the 
Arhat comprehends ah objects of knowledge in their entirety, 
from ah possible angles. His exposition of Reality is for the 
benefit of ah living beings and non-controvertible by any 
known sources of knowledge. His words are the Holy 
Scripture. 

Acdrya Samantabhadra’s Ra^na^ara/ida^a Srdvakdcdra: 

That alone is true scripture which is the word of the 
Omniscient, inviolable, not opposed to the two kinds of 
valid knowledge - direct (pratyaksa) and indirect (paroksa) 
- reveals the true nature of reality universally helpful to 
living beings, and potent enough to destroy ah forms of 
falsehood. 
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Verse 7 


The absolutist view is in contradiction with the sources of valid 
knowledge: 


rcfOIrfll^dcfr^lvfl ^T^chr^cClid'flH, I 

3Tn<TTf^iii'f(^isrFTf mu 


fimMIsf - 37Ff^ 3TIJ?T - 3H^cbW WR ^ 

■RfcNTf^ ^ t, ^ ^STT ■QcFFR^ f, 

3ffT ^ 37RTf ’ TRTK ^ ^ f, 

i ■RTTM ^ 3^ tl 


Those who are unfamiliar with your nectar-like doctrine and 
adopt absolutist (ekdnta) views are the victims of conceit as they 
erroneously claim themselves to be Omniscient and trust¬ 
worthy. What they seek to establish is contradicted by the direct 
(pratyaksa) sources of knowledge. 

\ 

Acdrya Samantahhadra’s Svayambhustotra: 

iJ,chi^(^rt<iyrdtir£r riT^ ymuiRi»^' i 

^drHMIcdldyd II 

( 9 - 1 - 41 ) 

O Lord Suvidhinatha ! With the light of your omniscience 
you had promulgated the nature of reality in a manner 
which contradicts the absolutistic point of view, well- 
founded, and incorporates the principle of predication 
involving both the affirmation and the negation, 
depending on the point of view. Others have not been able 
to view the nature of reality in such light. 

Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 58. 
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In the absolutist view, division of activities into virtuous and 
wicked is unsustainable: 

^ WrlWET cfdf^'rl^ I 
11^II 

- "i" c|'!r^ '3FRT 1^'HI y.=t) 

^ 'Wl'bK^ f W ^ Ft 3Ff% ^ft 

f 3lk ^ ^ ^ f I ^ 

Wft^ 37Tf^ ^ ^ ^H?TT tl 


O Lord ! Those saturated with prejudice to their own absolutist 
views (such as describing a substance absolutely permanent or 
absolutely transient) harm themselves as well as others. Such 
absolutist, standalone and non-equivocal views fail to establish 
the existence of virtuous (subha) and wicked (asubha) activities 
(karma) and consequently of things like rebirth (acquisition of 
another abode after death - paraloka). 

Acarya Samantahhadra’s Svayambhustotra: 

TT^ f^^puicblddl W fcmtyuiirvn: I 

TT TiF TTt^ PdqHW % II 

( 13 - 1 - 61 ) 

O Unblemished Lord Vimalanatha ! Those who hold the 
one-sided, standalone points of view such as describing a 
substance absolutely permanent (nitya) or transient 
(ksanika), harm themselves and others, but, as you had 
proclaimed, when the assertions are understood to have 
been made only from certain standpoints, these reveal the 
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Verse 8 


true nature of substances, and, therefore, benefit self as 
well as others. 

Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 86. 

Sri Mallisena Surl’s Syadvada-Manjarl highlights the faults 
associated with the absolutist (ekdnta) doctrine: 

^cbl-dcll^ TT ^ I 

ntfclc^id IR^II 

With the non-equivocal doctrine there are not experiences 
of pleasure and pain; not merit and sin, also not bondage 
and liberation. By the sword of the vice of contentions of 
bad reasoning the promulgators of such a doctrine abolish 
the world without residue. 

With the non-equivocal (ekdnta) doctrine, expressions of 
pleasure and pain, merit and sin, and bondage and liberation 
do not fit. A soul which is non-equivocahy eternal the two 
experiences of pleasure and pain are not appropriate, for the 
mark of the eternal is ‘having a single permanent form without 
loss and without origination’. If the eternal soul, having 
experienced pleasure, feels pain through the force of the 
apparatus of its karma, then, due to the difference in its own 
nature, non-eternalness follows; there is the consequence of 
loss of its having a single permanent form. The same is to be 
said of it when, having experienced pain, it enjoys pleasure. 

Furthermore, experience of pleasure and pain are to be 
brought about by merit (to be obtained by good karma) and sin 
(to be obtained by evil karma), and the bringing about of them 
is the practical efficacy. That on the part of eternal isolated is 
not appropriate, either successively or not successively. 

Bondage is the mutual interlacing of the self in its several 
infinitesimal parts (pradesa) with atoms of karma, like a mass 
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of metal and fire. Liberation is waning of all karma. In the non- 
equivocally eternal these two also would not be. For bondage is 
a particular conjunction, and is defined as “the meeting of 
things which had not met”; non-meeting, belonging to a prior 
time is one state, and meeting, belonging to a later time, is 
another. Thus in the case of these two also the fault of 
difference of state is hard to get over. And how the self, having 
one-formness, has impromptu conjunction with bondage? And 
before conjunction with bondage, why was it not liberated? 
Moreover, by that bondage, does it experience alteration, or 
not? If it experiences, it is non-eternal. If it does not experience 
alteration, because of the fruitlessness of the bondage, it would 
be simply eternally liberated. 

In case of non-appropriateness of bondage there is also 
non-appropriateness of liberation; because the word 
‘liberation’ is a synonym for the cleaving apart of bonds. 

Likewise also, in the doctrine of non-equivocal non-eternal 
there is no appropriateness of pleasure and pain etc. What is 
non-eternal has the attribute of absolute annihilation; and if 
the soul is such, since the performer of the action of acquiring 
merit has perished without continuance, to whom does the 
experience of the pleasure which is the fruit thereof belong? 
Likewise, upon the total destruction also of the performer of 
action for acquiring sin, to whom does the consciousness of 
pain belong? 

Excerpted, with modifications, from: 

Thomas, EW (1968), 
“The Flower-Spray of the Quodammodo Doctrine - 
Sri Mallisena Suri’s Syddvdda-Mahjari”, p. 149-151 
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Fault in considering objects of knowledge as having ‘absolute 
existence’ (bhdvaikdnta) character: 

'fI'il^jcflI 

\\V\ 

fimMIsf - ^ ^ ^ TJcFTp^ - ;nf^?TT 

# t - ■^ ■CR 3 ^^\^ (■qRFT-a^^M 

STTf^) "qT! <nlH ci6<dl ■!■ sfR ^ ^5fR "R^TR c|^ tRff 

('HcifrHch), 3RTTf^, 3RfRT sfR 3H^^q ^ ^TM t 
^3TOn^^‘tl 

If it be accepted that the objects of knowledge have ‘absolute 
existence’ (bhdvaikdnta) character, their ‘non-existence’ 
(abhdva) character is denied. And then (by denying the four 
aspects of their non-existence) each object will pervade in every 
other object, will become without a beginning, without an end, 
and devoid of the form of its own. 

/ \ 

Affirmation is the aspect of existence (bhava)-, negation of non¬ 
existence (abhdva). The abhdva or non-existence of a 
substance - object of knowledge (artha) - is of four kinds: 

1. Prior (antecedent) non-existence (prdgabhdva): The 
non-existence of the effect (the jar) in the cause (the lump- 
of-clay) previous to its production is the prior (antecedent) 
non-existence. It is expressed in the knowledge ‘a thing will 
be’. 

Due to prior (antecedent) non-existence (prdgabhdva) the 
effect comes into existence. The lump-of-clay signifies the 
prior non-existence (prdgabhdva) of the pitcher which is 
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formed on the lump-of-clay’s cessation to exist. 
Non-existence of ‘pitcher’ before it is made is the 
prdgabhdva of the pitcher. The clay that was transformed 
into pitcher did not possess the attribute ‘pitcher’ before 
the pitcher was made. 

All substances will become ‘without beginning (defect - 
anddiy if prior (antecedent) non-existence (prdgabhdva) is 
not accepted. 

The absence of which, as a rule, accompanies the 
completion of an activity (e.g., making of ajar) is the prior 
non-existence (prdgabhdva). 

2. Posterior (emergent) non-existence (pradhvarhsdbhdva): 
The non-existence of the jar, consequent to its destruction 
by a pestle is the posterior (emergent) non-existence. 

Due to posterior (emergent) non-existence (pradh¬ 
varhsdbhdva) the effect comes to an end. The collection of 
pitcher-pieces signifies the posterior non-existence (pradh¬ 
varhsdbhdva) of the pitcher which is necessarily destroyed 
on the rise of the pitcher pieces. 

Non-existence of ‘pitcher’ after it is broken is pradh¬ 
varhsdbhdva of the pitcher. The collection of pitcher-pieces 
no more possess the attribute ‘pitcher’ after the pitcher 
has been broken. 

All substances will become ‘without end (defect - ananta)’ 
if posterior (emergent) non-existence (pradhvarhsdbhdva) 
is not accepted. 

The absence of which, as a rule, accompanies the 
destruction of an activity (e.g., destruction of ajar) is the 
posterior (emergent) non-existence (pradhvarhsdbhdva). 

3. Reciprocal non-existence (anyonydbhdva or itare- 
tardbhdva): Reciprocal non-existence is expressed in the 
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consciousness ‘this is not that’. 

Reciprocal non-existence implies the non-pervasion of the 
nature of a thing in the nature of another thing; for 
instance the non-pervasion of the nature of a pitcher in the 
nature of a pillar. There is reciprocal non-existence of a 
pitcher in a pillar, as these exist. 

Reciprocal non-existence focuses on the present, i.e., on the 
present form of substances. The jar and the board are 
mutually non-existent in each other but the possibility of 
conversion of one into the other cannot be ruled out. It is 
possible that after ajar gets destroyed and takes the form of 
clay, the clay then gets transformed into a board at some 
point of time. 

All substances will become ‘pervading in everything or all- 
pervading (defect - sarvatmaka)’ if reciprocal non¬ 
existence (anyonydbhdva or itaretardbhdva) is not 
accepted. 

There is no rule which suggests that either the presence or 
absence of reciprocal non-existence (anyonydbhdva or 
itaretardbhdva) will bring about the accomplishment or 
destruction of an activity. There is reciprocal non-existence 
(anyonydbhdva or itaretardbhdva) in water and fire but 
there is no rule that in the absence of water there is fire and 
in the presence of water there is destruction of fire. 

4. Absolute non-existence (atyantdbhdva): Absolute non¬ 
existence is the non-existence of something in a substrate 
through the three times (past, present and future). Thus 
there is absolute non-existence of colour in air. 

Absolute non-existence (atyantdbhdva) denies the 
existence, in all the three times, of an attribute of a 
substance in another substance - for instance the animate 
nature of the soul Qiva) cannot be found in the non-soul 
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(ajiva); never ever can the soul become a non-soul and the 
non-soul a soul. 

There is absolute non-existence (atyantdbhdva) between 
the soul Qiva) and the matter (pudgala)\ these two can 
never become one in the three times. Soul is existent with 
respect to its own characteristic of consciousness but 
exhibits absolute non-existence (atyantdbhdva) with 
respect to the inanimate nature of matter. All six 
substances (dravya) exhibit absolute non-existence 
(atyantdbhdva) with respect to each other; for example, 
there is absolute non-existence (atyantdbhdva) between 
matter (pudgala) and medium of motion (dharma), and 
between space (dkdsa) and the substance of time (kdla). 
These substances may mingle like milk and water, give 
room to others, but still retain their individual identity. 
While the time-frame of reciprocal non-existence 
(anyonydbhdva or itaretardbhdva) is the present, that of 
absolute non-existence (atyantdbhdva) is the past, present 
and future. 

All substances will become ‘devoid of the form of their own 
(defect - asvarupa)’ if absolute non-existence (atyan¬ 
tdbhdva) is not accepted. 
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Fault in non-acceptance of prior (antecedent) non-existence 
(prdgabhdva) and posterior (emergent) non-existence 
(pradhvamsdbhdva): 

^ snto 11^oil 

- il RRT t 3|k ^ ^ ^ 'tor 

RTT?; eft ^ ^ 3T=RT - - i\ RM tl 

If prior (antecedent) non-existence (prdgabhdva) is not 
accepted, a produced entity (for example, a jar or a word) will 
become ‘without beginning’ (anddi). If posterior (emergent) 
non-existence (pradhvamsdbhdva) is not accepted, a produced 
entity will become ‘without end’ (ananta). 
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Fault in non-acceptance of reciprocal non-existence 
(anyonydbhdva or itaretardbhdva) and absolute non-existence 
(atyantdbhdva): 

fCclfrilch I 

3T^ ^ 11^^ II 

fimMi^f - ^ 3 h^ih 1^ - 3H^l^i¥rR ^ 

o^r^sh^ wTj; 372ff?T 3H^l^i¥n^ ^ ^ xn: ^ ^ tteft 

fX? t ^ 37^^^ ^cifrHch ^m?7TTI cTSTT 37?^^^ ^ ttpt^ 
xn; tt^ ^ ^ ^ ^ T^* (dKIri^) 'W^d tl 

%7T xn: ^ fxj ^ ^ ^ ^ ^^rxf^ (^st^) 

- 3|kxT^3Tfet - XT#‘-^;n7^| 

If reciprocal non-existence (anyonydbhdva or itaretardbhdva) is 
not accepted, the substance under consideration will become 
‘pervading in everything or all-pervading’ (sarvdtmaka). If 
absolute non-existence (atyantdbhdva) is not accepted, the 
substance will become ‘devoid of the form of its own’ (asvarupa) 
and distinction between different substances (e.g., the animate 
soul and the inanimate matter) will not be maintained. 
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Fault in considering objects of knowledge as having ‘absolute 
non-existence’ (abhdvaikdnta) character - sunyavdda: 


-gimf ^ ^ ii^^i 


^ - 37^i^chWc|ir<i^T ^ ^ ^ ^ ^ 

(■^) ^ 37f^?I?^ t sffT ^ (37FTT7) 

^ sffT wm ^ ^ ti wm ^ 37^ t{ ^ 

Mt W7?T ^ t? 


If it be accepted that the objects of knowledge have ‘absolute 
non-existence’ (abhdvaikdnata) character and their ‘existence’ 
(bhdva) character is denied, cognition (bodha) and sentence 
(vdkya) can no longer remain the sources of valid knowledge 
(pramdna). And in the absence of the sources of valid knowledge 
(pramdna), how can the proposed thesis (‘absolute non- 
existence’ character of an object of knowledge) be established, 
and that of the rivals repudiated? 
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Fault in accepting both, ‘absolute existence’ (bhdvaikdnta) and 
‘absolute non-existence’ (ahhdvaikdnta), without mutual 
dependence: 

37¥rR ^ ^ w] t ^ ^2TT 

■qcFTT^ 3^ tl 3Hc|Mdl (3Hc|ctdoddl) TJofTRi 

^ W] t 3Hc|M^cbW t’ ^ 

^ ^ ^ ^TSq ^ WT tl 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
‘absolute existence’ (hhdvaikdnata) and ‘absolute non- 
existence’ (abhdvaikdnata) - describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints - ubhayaikdnta), for such a position will be self- 
contradictory. And if they maintain that the phenomena are 
absolutely indescribable (avdcyataikdnta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it is irrational. 
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Flawless depiction of reality through the ‘seven-nuance system’ 
(saptabhafigi): 

^WT^rssf ^ WTtTTFT UR'^W 

# t, 3 ^-^ # tl ^ TOT 37^^^ ^ ^ ^-TO 

sfrr 37 tot^-^ # ti (^^rf^^TTTi; 

3ffT 37TOI^-^, 37Tfn sffT 37TOT^-^ ?T^ 

TRT^, 3TTRT sffT 3Hc|cKioq-'^ ’t'l) 37^^ '^T^-TTx^ TTT^ 

37Tf^ 't', T7^^ "^l 

O Lord ! In your reckoning, the object of knowledge is in a way 
existing fsa^j; in a way non-existing (asat); in a way both existing 
and non-existing {sat as well as asat - ubhaya); and in a way 
indescribable (avaktavya) [further, as a corollary, in a way 
existing (sat) and indescribable (avaktavya)-, in a way non¬ 
existing (asat) and indescribable (avaktavya)-, and in a way 
existing (sat), non-existing (asat), and indescribable 
(avaktavya)^. These assertions are made in accordance with the 
speaker’s choice of the particular state or mode of the object - 
nay a. 

/ ^ \ 

A thing or object of knowledge has infinite characters (i.e., it is 

anekdntdtmaka) ; each character can be analyzed and grasped 
individually. Each individual character is called a nay a. A nay a 
thus reveals only a part of the totality, and should not be 
mistaken for the whole. A synthesis of different viewpoints is 
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achieved by the doctrine of conditional predications 
(syadvada) wherein every viewpoint is able to retain its 
relative importance. Syadvada consists in seven vocal 
statements adorned by the qualifying clause ‘in a way’ - sydt. 

When in regard to a single entity - soul etc. - an enquiry is 
made relating to its attribute - existence etc. - with all-round 
examination, there is a possibility of seven statements, 
adorned with the term ‘quodammodo’^ or ‘in a way’ (sydt). 
This is called the ‘seven-nuance system’ (saptabhangl). It 
embraces the seven limbs (saptabhanga) of assertion, the one¬ 
sided but relative method of comprehension (naya), and also 
the acceptance and rejection of the assertion. 

Syadvada, which literally signifies assertion of 
possibilities, seeks to ascertain the meaning of things from all 
possible standpoints. Its chief merit is the anekdnta, or many- 
sided view of logic. This, it would be seen at once, is most 
necessary in order to acquire full knowledge about anything. 

Things are neither existent nor non-existent absolutely. 
Two seemingly contrary statements may be found to be both 
true if we take the trouble of finding out the two points of view 
from which the statements are made. For example, a man may 
be a father with reference to his son, and he may be a son with 
reference to his father. Now it is a fact that he can be a son and a 
father at one and the same time. A thing may be said to be 
existent in a way and to be non-existent in another way, and so 
forth. Syadvada examines things from seven points of view, 
hence the doctrine is also called saptabhangl naya (sevenfold 
method of relative comprehension). It is stated as follows: 


1- The Latin word quodammodo has many meanings, mainly: ‘in a 
certain way’, and ‘in a certain measure’. 
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1. 3Tft<f ‘tJcT (syad-asti-eva) 

In a way it simply is; this is the first ‘nuance’, with the 
notion of affirmation. 

2. "tjcf (sydd-ndsti-eva) 

In a way it simply is not; this is the second ‘nuance’, with 
the notion of negation. 

3. 'Wl'^3^c|o(tioi| iT^ (sydd-avaktavya-eva) 

In a way it is simply indescribable; this is the third 
‘nuance’, with the notion of simultaneous affirmation and 
negation. 

4. ■Wl'^srfer HlRh (syad-asti-nasti-eva) 

In a way it simply is, in a way it simply is not; this is the 
fourth ‘nuance’, with the notion of successive affirmation 
and negation. 

5. 3 ic|cKiot| iT^ (sydd-asti-avaktavya-eva) 

In a way it simply is, in a way it is simply indescribable; this 
is the fifth ‘nuance’, with the notion of affirmation and the 
notion of simultaneous affirmation and negation. 

6. 3 ic|owot| TTcf (sydd-ndsti-avaktavya-eva) 

In a way it simply is not, in a way it is simply indescribable; 
this is the sixth ‘nuance’, with the notion of negation and 
the notion of simultaneous affirmation and negation. 

7. ‘difer 3 Hc|o|tiot| iTcf (sydd-asti-ndsti-avaktavya-eva) 

In a way it simply is, in a way it simply is not, in a way it is 
simply indescribable; this is the seventh ‘nuance’, with the 
successive notions of affirmation and negation, and the 
notion of simultaneous affirmation and negation. 
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The primary modes of predication are three - sydd-asti, 
sydd-ndsti and sydd-avaktavya', the other four are obtained by 
combining these three. 

The phrase ‘in a way’ (sydt) declares the standpoint of 
expression - affirmation with regard to own substance 
(dravya), place (ksetra), time (kdla), and being (bhdva), and 
negation with regard to other substance (dravya), place 
(ksetra), time (kdla), and being (bhdva). Thus, for a ‘jar’, in 
regard to substance (dravya) - earthen, it simply is; wooden, it 
simply is not. In regard to place (ksetra) - room, it simply is; 
terrace, it simply is not. In regard to time (kdla) - summer, it 
simply is; winter, it simply is not. In regard to being (bhdva) - 
brown, it simply is; white, it simply is not. And the word 
‘simply’ has been inserted for the purpose of excluding a sense 
not approved by the ‘nuance’; for avoidance of a meaning not 
intended. The phrase ‘in a way’ is used to declare that the ‘jar’ 
exists in regard to its own substance etc. and not also in regard 
to other substance etc. Even where the phrase is not employed, 
the meaning is conceived by knowers of it in all cases from the 
sense; just as the word eva, having the purpose of cutting off 
the non-application. 

The seven modes of predication may be obtained in the case 
of pairs of opposite attributes like eternal and non-eternal, one 
and many, and universal and particular. These pairs of 
opposites can very well be predicated of every attribute of 
reality. In the case of contradictory propositions, we have two 
opposite aspects of reality, both valid, serving as the basis of the 
propositions. Hence there is neither doubt nor confusion; each 
assertion is definite and clear. 

To the existence of an entity non-existence is 
indispensable; and to its non-existence the former. And the 
primariness and secondariness of the two depends on the 
standpoint or intent. 
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When a single entity is designated by the two attributes, 
existence and non-existence, applied simultaneously as 
primary, from the impossibility of such a word, the entity is 
indescribable. The pair of qualities, existence and non¬ 
existence, cannot be stated together, as one thing, by the term 
‘existent’ because that is incompetent for the expression of 
non-existence. Similarly, the term ‘non-existent’ cannot be 
used because that is incompetent for the expression of 
existence. Nor can a single conventional term express that 
since it can cause presentation of things only in succession. 
From lack of all forms of expression the entity is indescribable, 
but it stands out - overpowered by simultaneous existence and 
non-existence, both applied as primary. It is not in every way 
indescribable because of the consequence that it would then be 
undenotable even by the word ‘indescribable’. It only refers to 
the impossibility of finding an idea which could include both, 
the thesis and the antithesis, at the same time. 

The remaining three are easily understood. 

That the complex nature of a real object or dravya is amenable 
to description by the seven and only seven propositions is made 
clear hyAcdrya Kundakunda in Pancdstikdya-Sdra: 

fm 3Tf^ TJTf^ atod-Hod' ^ dpTidd I 
^ 311^41 ciPlUl ||^>J|| 

According as dravya is viewed from different aspects of 
reasoning it may be described by the following proposi¬ 
tions: 1) in a way it is; 2) in a way it is not; 3) in a way it is 
both (is and is not); 4) in a way it is indescribable; 5) in a 
way it is and is indescribable; 6) in a way it is not and is 
indescribable; and 7) in a way it is and is not and is inde¬ 
scribable. 
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The first two standpoints of saptabhangi - affirmation and 
negation: 

^ oSrafrT^ II^MI 

^cbH ?T«TT - 

^ ^ ^ ^ cTSTT - ■CR^, 

■qr^, H<cbM cTSTT ■qr^ - ^ ^ A mmi 

^-cTisr ^ fro ^ ^q^RSTT t; ^ ^ ^qPT^ ■qr ^ 
^ ^ ^ 11 

O Lord! Who will not agree that the objects of knowledge exhibit 
the quality of existence (sat) with regard to their own- 
quaternion (svacatustaya) [own-substance (svadravya), own- 
place (svaksetra), own-time (svakdla), and own-being 
(svabhdva)], and the quality of non-existence (asat) with regard 
to other-quaternion (paracatustaya) [other-substance 
(paradravya), other-place (paraksetra), other-time (parakdla), 
and other-being (parabhdva)]? Without such a method of 
analysis of reality, no object of interest can be systematically 
established. 

/ \ 

The positive predicate refers to the object’s own-quaternion 

(svacatustaya) and the negative predicate refers to other- 
quaternion (paracatustaya). Consider this: ‘as per the 
scripture, consciousness (upayoga) is the own-being 
(svabhdva) of the soul (jiva).’ The positive predicate will be: 

‘the soul is existent (sat) with regard to consciousness 
(upayoga) which is its own-being (svabhdva).'’ The negative 
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predicate will be: ‘the soul is non-existent (asat) with regard to 
non-consciousness (anupayoga) which is its other-being 
(parabhdva). ’ 

As another illustration, the world is eternal with regard to 
its substance (dravya); it is non-eternal with regard to the 
forms (parydya) of substances that are seen one day and gone 
the next. 

If the object be considered existent (sat) with regard to its 
other-quaternion too, the difference between an animate 
object {jiva - soul) and an inanimate object (ajiva - non-soul, 
matter) will vanish. If the object be considered non-existent 
(asat) with regard to its own-quaternion too, everything will 
become null and void (sunya). 
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Successive affirmation and negation (ubhaya), simultaneous 
affirmation and negation (avaktavya), and the remaining three 
limhs of saptahhangi: 

^ (t?T) t ^ ^ 

^ ^ 3TRFT24 ^ 37^^RT^ fl ^ TOT T7^, 37T7^ 

TTSTT ^ TTT^ 37TOT^ 

37q^-37q^ TOWf ^ 37fFfR tl 

An object can exhibit, in a way, the dual character of existence as 
well as non-existence {sat and asat - ubhaya) when asserted 
successively in regard to the elements of the quaternion; the 
same character (existence as well as non-existence), when 
asserted simultaneously, leads to a proposition that is 
indescribable (avaktavya) due to the limitation of our 
expression. The remaining three forms of assertion [existing 
(sat) and indescribable (avaktavya)-, non-existing (asat) and 
indescribable (avaktavya)-, and existing (sat), non-existing 
(asat), and indescribable (avaktavya)) arise from their own 
causes depending on the particular state or mode of the object - 
nay a. 

/ ^ ^ \ 

When the object is seen successively from the two points of 

view - substance (dravya) and form (parydya) - there is simple 
summing up only of the results. We can assert, without fear of 
contradiction, that soul is both eternal and non-eternal. It is 


34 























Verse 16 


eternal from the substance (dravya) point of view and non¬ 
eternal from the form (parydya) point of view. 

When we think of the object from both the substance 
(dravya) and the form (parydya) points of view simultaneously, 
it presents existence as well as non-existence at once, and as 
there is no word in our language except indescribability that 
can represent the idea that arises in the mind at that time, we 
express this by the word ‘indescribable’ (avaktavya). 
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Existence has invariable togetherness (avindbhdva) with non¬ 
existence: 

WSTRf II^V9|| 

- ■qcFT#^ (wf) ^ ^ 3#^ 

^ HlPWrcl ^ t, ^ 

(oi^rdU-t^) ^ WT11 

Existence (astitva), being a qualifying attribute (visesana) of an 
entity (dharmi), has invariable togetherness (avindbhdva) with 
its opposite, non-existence (ndstitva). It is like presence-in- 
homologue (sddharmya), a qualifying attribute (visesana) of the 
middle term (hetu), will have invariable togetherness 
(avindbhdva) with its opposite, absence-in-heterologue 
(vaidharmya), used to highlight distinction (vyatireka). 

/ \ 

The middle term (hetu) has both - the association (anvaya) and 

the distinction (vyatireka) - with the major term (sadhya). 
Association (anvaya) establishes the homogeneousness 
(sddharmya), and distinction (vyatireka) the hetero¬ 
genousness (vaidharmya) with the major term (sadhya). 

Association (anvaya) establishes the logical connection 
(vydpti) by positivity: “The hill is full of fire (major term) 
because it is full of smoke (middle term), as a kitchen,” - the 
presence of the major term (sadhya) is attended by the 
presence of the middle term (hetu or sadhana) - presence-in- 
homologue (sddharmya). 
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Distinction (vyatireka) establishes the logical connection 
by contrariety: “The hill has no smoke (major term) because it 
has no fire (middle term), as a lake,” - the absence of the major 
term (sadhya) is attended by the absence of the middle term 
{hetu or sadhana) - absence-in-heterologue ('yaid/iarm.yaj. 

Homogeneousness (sadharmya) and heterogeneousness 
(vaidharmya) are relative to each other and always go together. 
The middle term (hetu) is qualified by both - homogeneousness 
(sadharmya) and heterogeneousness (vaidharmya). 

Smoke has invariable togetherness (avindbhdva) with fire: 
smoke means existence of fire, and there is no smoke without 
fire. Fire, on the other hand, has no invariable togetherness 
(avindbhdva) with smoke as there can be fire without smoke. It 
cannot be said that fire must have smoke, and that without 
smoke there is no fire. 

But existence and non-existence have mutual (ubhaya) 
invariable togetherness (avindbhdva)-, non-existence is always 
accompanied by existence and existence is always accompanied 
by non-existence. This is because existence and non-existence, 
both, are qualifying attributes (visesana) of the same 
substratum, i.e., the entity (dharmi). 
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Non-existence has invariable togetherness (avindbhdva) with 
existence: 

l^v^qujrdr^sn-sf ii^^ii 

'HIMMIsf - TJoFT # ^ ^ HlPWrcl 

^ ^FfT^T 37f^^ %T?; WT t, ^ 

(o^pdU-t^) 37^ ^ (3^^-#^) ^ 

■?TT^ 3lfcPTT^7M %!?; 't’l 

Non-existence (ndstitva), being a qualifying attribute (visesana) 
of the entity (dharmi), has invariable togetherness (avindbhdva) 
with its opposite, existence (astitva). It is like absence-in- 
heterologue (vaidharmya), a qualifying attribute (visesana) of 
the middle term (hetu), will have invariable togetherness 
(avindbhdva) with its opposite, presence-in-homologue 
(sddharmya), used to highlight association (anvaya). 
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An entity, expressible by word, possesses both the characters - 
existence and non-existence: 

-frrsETsnqf ii^<?ii 

'HiMMisf - ^ 3lk t 

^ ^ ^ fro ^ tl ^ ^ qrl 37^^ ^ 

3ffT37t^-^ (3TOT^) 

The entity qualified (visesya), being expressible by word, must 
possess the characters existence (astitiva or vidheya - 
affirmative) as well as non-existence (ndstitva or pratisedhya - 
negative). This is akin to the fact that depending on what is to be 
proved of the major term (sadhya), a reason can be a legitimate 
middle term (hetu) and also not a legitimate middle term (ahetu). 

/ ^ \ 

When the hill is full of fire, smoke is a hetu, able to establish the 
particular attribute of the sadhya. But when the hill is full of 
snow, smoke is an ahetu, unable to establish the particular 
attribute of the sadhya. Thus, smoke has both the attributes - 
hetu and ahetu - depending on the attribute of the major term 
(sadhya) under consideration. 

In the same way, an entity, expressible by word, possesses 
both the characters - existence and non-existence - depending 
on the point of view. Existence is from one point of view 
(substance - dravya), and non-existence from another point of 
view (mode - parydya). Existence and non-existence are the 
qualifying attributes (visesana) of the entity qualified (visesya). 
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The remaining nuances (limbs) of saptabhangi also fit 
appropriately in the naya scheme: 

^ ^ m wfr% iRoii 

'HIMMIsf - ^ ^ ^ 3Hc|oKloi(, 

^ sffT 3Hc|ckloi^, smi 3|k 3Hc|ckloi^, -^eTT 

3TO^3frT3Hc|cHoi^ - ^ ¥ftWTT#TT^nftT?;i ! 

3H^ohWlrHob ^ mR TOT 

The remaining nuances of saptabhangi - simultaneous 
affirmation and negation (indescribability); affirmation and 
indescribability; negation and indescribability; and affirmation, 
negation and indescribability - should also be understood in 
respect of appropriate state or mode of the object (naya). O Lord 
of the Sages ! There are no contradictions in your doctrine [of 
non-absolutism (anekantavada)\. 

/ ^ \ 

It has been established that existence is not contradictory to 

non-existence and existence as well as non-existence are 
possible in a single entity. In the same manner, indescribability 
also, consisting of simultaneous affirmation and negation, has 
no mutual contradiction. The whole seven-nuance view, a 
combination of the triad of nuances defined as existence, non¬ 
existence, and indescribability, has no contradictions 
whatsoever when viewed in light of the doctrine of non¬ 
absolutism (anekantavada). 

How is the association of these seemingly contradictory 
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Verse 20 


attributes - existence and non-existence, one and many, 
eternal and non-eternal, universality and particularity, etc. - 
possible in a single entity? This is possible when the statement 
is conditioned by differences of conditions - delimitants or 
part-aspects. Non-existence in existent things is not 
contradictory when conditioned by differences of conditions. 
In the same way, existence and indescribability are not 
contradictory. Existence does not occur with avoidance of non¬ 
existence, nor does non-existence occur with avoidance of 
existence. Contradiction would be if existence and non¬ 
existence were to be with one (same) condition. Existence has 
one condition, and non-existence another. Existence is with 
respect to own form and non-existence with respect to the form 
of another. 
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Relative existence of both, affirmation and negation, make it 
possible for an object to perform activity: 

TT^ I 

%=T 'srar ^%T^rTWiWT: IR^ II 

ijlUMIsJ - (372f) 

iinTdc^-"^ 't') - 37sf-fW)q| 

t, 3^STT^‘l 

f^r^cpT ^ ttptT W t ^ ^^1 

An object (artha) which is either absolutely existent (affirmation 
-sat, vidhi) or absolutely non-existent (negation - asa^, nisedha) 
is incapable of performing activity (artha-kriyd)\ only with the 
relative presence of both, existence and non-existence, it 
becomes capable of performing activity. It is not possible for an 
absolutely existent or absolutely non-existent object to perform 
activity even on the availability of appropriate extrinsic and 
intrinsic causes. 

/ \ 

The activity of an object is called the artha-kriya. The loss of its 
previous form and emergence of the new form, together, is 
called the parindma. The artha-kriya is possible only in objects 
which exhibit both, the general (sdmd,nya - dravya) as well as 
particular (uisesa - parydya), attributes. It cannot exist only in 
dravya or only in parydya. An object must have both, the 
general as well as the particular attributes; without dravya 
there is no parydya and without parydya there is no dravya. 
Without any of these two, the object becomes a non-object 
(avastu) and hence not a subject of valid knowledge (pramdna). 
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Each attribute of the entity is different from the other; the point 
of view determines the primary or secondary nature of the 
attribute: 

sr^ TT^gf i 

IR^II 

6ldl 't‘1 slk T{ TT^ tfrf ■JT^FT 61'^ FT fVf Fit 

FFtfF ^ WT ^ tl 

Each individual attribute (dharma) of an entity (dharmi), 
having innumerable attributes, carries with it a particular 
meaning. When one attribute is treated as the primary 
attribute, the other attributes stay in the background as the 
secondary attributes. 

/ \ 

Objects possess innumerable attributes and may be conceived 

from as many points of view; i.e., objects truly are subject to all- 
sided knowledge (possible only in omniscience). What is not 
composed of innumerable attributes, in the sphere of the three 
times, is also not existent, like a sky-flower. To comprehend the 
object from one particular standpoint is the scope of naya (the 
one-sided method of comprehension). Naya comprehends one 
specific attribute of the object but pramdna comprehends the 
object in its fullness. Pramdna does not make a distinction 
between substance and its attributes but it grasps the object in 
its entirety. But naya looks at the object from a particular point 
of view and gives emphasis to a particular aspect of the object. 

Both pramdna and naya are forms of knowledge; pramdna 
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is sakaladesa - comprehensive and absolute, and naya is 
vikaladesa - partial and relative. A naya looks at the object 
from a particular point of view and presents the picture of it in 
relation to that view; the awareness of other aspects is in the 
background and not ignored. 

A naya is neither pramdna nor apramdna (not pramdna). It 
is a part of pramdna. A drop of water of the ocean cannot be 
considered the ocean nor the non-ocean; it is a part of the 
ocean. Similarly, a soldier is neither an army, nor a non-army; 
but a part of the army. The same argument goes with naya. A 
naya is a partial presentation of the nature of the object, while 
pramdna is comprehensive in its presentation. A naya does 
neither give false knowledge nor does it deny the existence of 
other aspects of knowledge. There are as many naya as there 
are points of view. 
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The seven-nuance system (saptabhangi) should also he applied in 
case of other duals like one and many: 

IR^II 

'HIMMIsf - ^ (^-fW^) f ^ 

^ 37Ft ^ 37Tf^ ^ ^ 

^TFTT ^nf^TTI 

Those proficient in the scheme of the nay a (viewing an object 
from a particular point of view) should apply the seven-nuance- 
system (saptabhangi) to other dual attributes like one (eka) and 
vaaay (aneka). 

/ ^ \ 

Objects of knowledge exhibit the quality of one (eka) as well as 

the quality of many (aneka). Oneness (ekatva), being a 
qualifying attribute (visesana) of an entity (dharmi), has 
invariable togetherness (avindbhdva) with manyness 
(anekatva). Manyness (anekatva), being a qualifying attribute 
(visesana) of the entity (dharmi), has invariable togetherness 
(avindbhdva) with oneness (ekatva). An object can exhibit, in a 
way, the dual character of oneness (ekatva) as well as manyness 
(anekatva) when asserted successively in regard to the 
elements of the quaternion; the same character (oneness as 
well as manyness), when asserted simultaneously, leads to a 
proposition that is indescribable (avaktavya) due to the 
limitation of our expression. The remaining three forms of 
assertion [oneness (ekatva) and indescribable; manyness 
(anekatva) and indescribable; and oneness (ekatva), manyness 
(anekatva), and indescribable)] arise from their own causes 
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depending on the particular state or mode of the object - naya. 

The naya scheme, applied to a pitcher: the pitcher is, in a 
way, one (as a substance), and also, in a way, many (as modes). 
The substance of clay runs through all its modes but the modes 
keep on changing due to origination and destruction. 
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Section 2 


Fault in the doctrine of absolute non-dualism (advaita-ekdnta): 

ch'R'cb'I'UII ^ 

'HIMMIsf - 3H^^ohH m 3|k %^3Tf ^ ^ ^ 

^ ^MT WT) t ^ ^ ■qro ^ ti q^rff^ 

^ ^ ^ TTqr (3TO^) t ^ 3N^ ^ 

The doctrine of absolute non-dualism (advaita-ekdnta) suffers 
from contradiction as it denies the duality of factors-of-action 
(kdraka) and action (kriyd), as ascertained directly by cognition; 
it is not possible for an object to get produced out of itself. 

/ \ 

In this verse we come to the Advaita-Vedanta doctrine which 

holds that Brahma, often described as ‘Existence-Thought- 
Bliss’ (sat-cid-ananda) is the sole reality, the world being a 
product of illusion (mdyd) or ignorance (avidya). All different 
things are manifestations of Brahma; only the one eternally 
undivided Brahma exists. The doctrine justifies an ultimate 
non-reality of the world of things (vastu-prapanca) found in the 
triple universe as being appearance (pratibhdsa) through the 
power of illusion fm-dyaj or ignorance (avidya). 

Factors-of-action (kdraka) comprise the doer (kartd), the 
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activity (karma) and the instrument (karana) etc. Action 
(kriyd) consists in changes that are termed as coming and 
going, motion and stillness, origination and destruction, eating 
and drinking, contraction and expansion etc. 

Duality between the factors-of-action (kdraka) and the 
action (kriyd) is seen in everyday experience. This universally 
observable cognition goes against the doctrine of absolute non¬ 
dualism (advaita-ekanta). 

Without the instrumentality of the factors-of-action 
(kdraka) and the action (kriyd), it is also not possible to account 
for the production of an absolutely non-dualistic object; it can 
certainly not get produced by itself 

If illusion (mdyd) is something ‘existent’, distinct from 
Self-Brahma, then reality is established as dual, setting an axe 
at the root of the Advaita doctrine. If illusion (mdyd) is 
something ‘non-existent’ but capable of producing effects, 
there is contradiction within own statement, as in the phrase ‘a 
barren mother’. A woman who gives birth to a child is a mother 
and barren is the opposite thereof; if mother, how barren? 

Acdrya Amrtcandra’s commentary on Acdrya Kundakunda’s 
Pravacanasdral, explains the sixfold factors-of-action 
(kdraka) from the empirical as well as the transcendental 
points of view: 

Factors-of-action (kdraka) are of six kinds: 1) the doer 
(kartd), 2) the activity (karma), 3) the instrument (karana), 4) 
the bestowal (sarhpraddna), 5) the dislodgement (apdddna), 
and the substratum (adhikarana). Each of these is of two 
kinds: empirical sixfold factors-of-action (vyavahdra 
satkdraka) and transcendental sixfold factors-of-action 


l.SeeT (f^. U 1969), t:! 14rcBFdd: 

WETTOTT;, 1, Tnqr 16, 21-22. 
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(niscaya satkdraka). When the accomplishment of work is 
through external instrumental causes (nimitta kdrana) it is 
the empirical sixfold factors-of-action (vyavahdra satkdraka) 
and when the accomplishment of work is for the self, in the self, 
through the self as the material cause (updddna kdrana), it is 
the transcendental sixfold factors-of-action (niscaya 
satkdraka). The empirical sixfold factors-of-action (vyavahdra 
satkdraka) is based on what is called as upacdra asadbhuta 
nay a and, therefore, untrue; the transcendental sixfold 
factors-of-action (niscaya satkdraka) is based on the self and, 
therefore, true. Since every substance (dravya) is independent 
and is not a cause of either the creation or the destruction of 
other substances, the empirical sixfold factors-of-action 
(vyavahdra satkdraka) is untrue. And since the transcendental 
sixfold factors-of-action (niscaya satkdraka) accomplishes the 
work of the self, in the self, through the self, it is true. 

An illustration of the empirical sixfold factors-of-action 
(vyavahdra satkdraka) can be as under: the independent 
performer of the activity, the potter, is the doer (kartd); the 
work that is being performed, the making of the pot, is the 
activity (karma)-, the tool used for the performance of the 
action - the wheel - is the instrument (karana)-, the end-use of 
the work performed - the storage vessel - is the bestowal 
(sarhpraddna)-, the change of mode from one state to the other, 
from clay to pot, is the dislodgement (apdddna)-, and the 
bedrock of activity, the clay, is the substratum (adhikarana). In 
this case, the doer (kartd), the activity (karma), the instrument 
(karana), the bestowal (sarhpraddna), the dislodgement 
(apdddna), and the substratum (adhikarana) are different 
entities and, therefore, the empirical sixfold factors-of-action 
(vyavahdra satkdraka) is established only from empirical point 
of view and not true. 

The transcendental sixfold factors-of-action (niscaya 
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satkdraka) takes place in the self and, therefore, true. The soul 
established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajndna) without the help of or reliance on 
any outside agency (such a soul is appropriately termed self- 
dependent or svayambhu). Intrinsically possessed of infinite 
knowledge and energy, the soul, depending on self, performs 
the activity of attaining its infinite knowledge-character and, 
therefore, the soul is the doer (kartd). The soul’s concentration 
on its own knowledge-character is the activity; the soul, 
therefore, is the activity (karma). Through its own knowledge- 
character the soul attains omniscience and, therefore, the soul 
is the instrument (karana). The soul engrossed in pure 
consciousness imparts pure consciousness to self; the soul, 
therefore, is the bestowal (sampradana). As the soul gets 
established in its pure nature at the same time destruction of 
impure subsidential knowledge etc. takes place and, therefore, 
the soul is the dislodgement (apadana). The attributes of 
infinite knowledge and energy are manifested in the soul itself; 
the soul, therefore, is the substratum (adhikarana). This way, 
from the transcendental point of view, the soul itself, without 
the help of others, is the sixfold factors-of-action (niscaya 
satkdraka) in the attainment of omniscience through pure 
concentration (suddhopayoga). 
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Absolute non-dualism cannot explain dualities like virtuous and 
wicked activities, and their fruits like merit and demerit: 

^ I 

w iRmi 

- 3^ TT^tRT ‘'TT^-'IcT - 

3ff7; ■'77^, - 56^11=1) 3ffT 

f I ^ 3lk 37f^ ^ t?T cTSTT 3ffT ^ t?T ^ fe 

^*^fl 


(If this doctrine of absolute non-dualism (advaita-ekanta) be 
accepted -) There will be no duality of activities (karma) - 
virtuous (subha) and wicked (asubha), of fruits of activities 
(phala) - merit (punya) and demerit (papa), of abodes of 
existence (loka) - this world (ihaloka) and the other world 
(paraloka), of knowledge (vidya) and ignorance (avidya), and of 
bondage (bandha) and liberation ("mo^saj. 

(/ ^ ^ \ 

The duals which are mentioned in the above verse negate the 

doctrine of absolute non-dualism. 

The doctrine of non-dualism (advaita) itself expounds 
dualism as in the two statements, ‘All this is the primeval 
Person’, and ‘All this surely in truth is Brahman’. So, even the 
scripture does not establish non-dualism. 

Non acceptance of one component of any of these duals 
entails the negation of the other component too since one 
cannot exist without the other. An entity defined as a non-dual 
Person in the doctrine is not within the range of 
demonstration. 
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There is obvious contradiction if non-dualism is established with 
the help of a middle term (hetu): 



■gni ^jTRTt eft 

sffT ^ ^ ^ Mt ^ WT sm tl sik 

^ ^ ^ f^rfe ^^n?Tt ■!■ eft c|'cHHI:=i ^ 

If we undertake to establish this doctrine of absolute non- 
dualism (advaita-ekanta) with the help of the middle term (hetu) 
[also called reason (sadhana) or mark (lihga)], there is bound to 
be duality because the middle term (hetu) will have a predicate - 
the major term (sadhya or lihgi). If it be established without the 
help of the middle term (hetu) by mere speech, in that case, can 
the contrary view (absolute dualism) too not be established by 
mere speech? 

/ \ 

The minor term, locus or abode (paksa) is that with which the 

reason or middle term (hetu) is connected, and whose 
connection with the major term (sadhya) is to be proved. The 
minor term (paksa) is related to the major term (sadhya) 
through their common relation to the middle term (hetu). In a 
proposition (pratijnd) the subject is the minor term (paksa), 
and the predicate the major term (sadhya or lingl). 

In an inference for the sake of others, the minor term 
(paksa), etc., must be explicitly set forth. The following is an 
inference for the sake of others: 

1. This hill (minor term) is full of fire (major term). - 
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pratijnd : proposition; statement of that which is to 
be proved. 

2. Because it is full of smoke (middle term). - hetu : 
statement of reason. 

3. Whatever is full of smoke is full of fire, as a kitchen. - 
drstanta or uddharana : statement of a general rule 
supported by an example. 

4. So is this hill full of smoke, upanaya : application of 
the rule to this case. 

5. Therefore the hill is full of fire, nigamana : 
conclusion. 

The hetu or the reason consists in the statement of the 
mark or the sign (lihga) which being present in the subject or 
the minor term (paksa) suggests that the latter possesses a 
certain property predicated of it. It is the assertion of the 
middle term (hetu) by which the relation or not of the minor 
term (paksa) to the major term (sddhya) is known. While the 
pratijnd is a proposition of two terms, the hetu is a one-term 
proposition. 

There is inseparable connection (vydpti) between the major 
term (sddhya) and the middle term (hetu). In other words, 
there is inseparable presence of one thing in another, e.g., no 
smoke without fire. Absolute non-dualism loses its essential 
characteristic the instant a middle term is employed to 
establish it as there is inseparable connection between the 
major term (sddhya) and the middle term (hetu). If from the 
middle term (hetu) there should be establishment of non- 
duality there would be duality of the middle and major terms. 
If non-duality is established without the middle term why not 
establish it by mere speech? And, if established by mere speech, 
without the middle term, there is no problem in establishing its 
opposite too, i.e., dualism, likewise. 
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Non-dualism is inseparably connected (avindbhdvi) with dualism: 

"HflFT: cfdfWtl^ IR^II 

- f^RT ychK ‘^tcTT ■§■ y^hK 

t?T ^ 5ft?T ^ i\ tl ^ ^ ^ (HIHclIc^) ^ 

( Pl^^) mRi^^ Pl'il ^61 't’l 

As there can be no non-reason (ahetu) without the presence of a 
middle term or reason (hetu), similarly there can be no non¬ 
dualism (advaita) without the presence of dualism (dvaita). The 
denial of a word-denoted-entity (samjm) is nowhere seen 
without the real existence of the thing that is used for denial. 

/ ^ \ 

The existence of a reason (hetu) is necessarily accompanied by 

the existence of a non-reason (ahetu). Smoke is a reason (hetu) 
for establishing the existence of fire but a non-reason (ahetu) 
for establishing the existence of water. Also, for establishing 
the existence of fire, smoke is a reason (hetu) and water is a 
non-reason (ahetu). 

The word dualism (dvaita), which is countered or denied by 
non-dualism (advaita), must have real connotation to be able 
to fit the task. Even when we express non-existence with the 
phrase ‘sky-flower’ it clearly connotes the existence of the 
entity‘flower’. 
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Verse 28 


The doctrine of ‘absolute separateness’ is faulted: 





infl' "^pT: 11^^ I 


-HIMMIsf - ^ TJcFT ^ ^ ^Ff^STT 

TTPHT) t ^ 3|k ‘^5^’ 37?!^ 37 tJST^| 

■^rf^ ^ iJ.cbl'n T^l sIfT; ^ ^ 

"RF? ipF e(idl ■!■ ch^lT^ ^ ^ 37^^ 

T{ f7«RT T7PT7 7j^ ■§■ sIIt; ^ 37^^7^ 


If one maintains that objects are possessed of the character 
‘absolute separateness’ (prthaktva-ekdnta) - declaring every 
object as absolutely different from all other - the question arises 
as to whether, in light of the character of absolute separateness, 
the substance and its qualities are considered non-separate or 
separate. If these be held as non-separate then the character of 
absolute separateness gets repudiated. If these be held as 
separate then too the character of absolute separateness cannot 
be maintained since such so-called ‘separate’ qualities are seen 
to reside in many objects making them ‘non-separate’. 
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If oneness (ekatva) is denied absolutely, phenomena like series of 
suecessive events (santdna) become untenable: 

fRTFT: ^ I 

^ \\^V\ 

- H'+)rc| y.'+ircl 

^ 3lk f ^ ^ 

If the reality of oneness (ekatva) - different units of a substance 
forming a composite - is absolutely denied (and thus subscribing 
to the doctrine of absolute separateness) then authentic 
phenomena like series of successive events (santdna), aggregate 
of qualities in a single object (samudaya), similarity between two 
objects (sadharmya), and birth following death or trans¬ 
migration (pretyabhdva), would become untenable. 

/ \ 

The Buddhists do not accept oneness (ekatva) - they subscribe 

to the doctrine of momentariness (ksanikatva) - but believe in 
the four phenomena mentioned in the verse. 

The term ‘series of successive events’ (santdna) is used by 
the Buddhist maintainers of momentariness to account for the 
continuity constituting the substance. However, just as the 
tree has no existence without the root, the above mentioned 
four phenomena cannot exist without accepting the reality of 
oneness (ekatva). 
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Fault in considering the knowledge (jndna) as absolutely different 
from the object of knowledge (jneya): 

'HIMMIsf - (^^TT ^ ^ ^ ^ 

^ ^ ^ ^ ^ ■^^T^^tTFTT WTj; cTt ^ sik ^ 

3V^i\ 372ff?T ^ # 3R^[^ tl t ¥f7T^ \ 37N^ 

3777^"?^ ■'7T ("^ 37^7R '^) "^f^TTI 3lk 

3H-d<J| f^rkt ^ 37f7?T?^ ■?7^t?TT ■!■? 

If the knowledge or cognition (jndna) be considered absolutely 
different, even in terms of its nature of ‘being’ (sat), from the 
object of knowledge (jneya) then both, the knowledge (jndna) 
and the object of knowledge (jneya) turn out to be ‘non-beings’ 
(asat); the knowledge (jndna) becomes a ‘non-being’ being 
different from the object of knowledge (jneya) which is accepted 
to be a ‘being’ (sat), and without the instrument of knowledge 
(jndna) the object of knowledge (jneya) too becomes a ‘non-being’ 
(asat). O Lord ! In the absence of knowledge (jndna) how can the 
existence of any external or internal objects of knowledge (jneya) 
be proved by those opposed to your views? 
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Fault in considering words as capable of describing only the 
general (sdmanya) attributes of a substance: 

ffchvri fm: ll^^ll 

'HIMMIsf - ^ #rff ^ TT?T T^‘ WTRT ^ ^ f 

^ ^ ^ tl 

^ 37^ ^IHM ^ ^ 37f7?T?^ t 3|k ^IHM ^ 

^ 'HIHM-yPdHKci) ^FfW 37WT# fl 

In the doctrine of others, words can describe only the general 
(sdmanya) attributes of a substance and not the specific (visesa) 
attributes. [In the absence of the specific fuisesaj attributes, the 
general (sdmanya) attributes too become nonentity; therefore, 
words, which can describe only the nonentity, too become 
nonentity] Upon accepting the general (sdmdnya) attributes as 
nonentity, all words become false. 

/ ^ \ 

Just as the two mutually supportive causes, the substantial 

cause (upadana kartd) and the instrumental cause (nimitta 
kartd), result in the accomplishment of the desired objective, in 
the same way, two kinds of attributes in a substance - general 
(sdmdnya) and specific (visesa) - ascertain its particular 
characteristic fraayaj depending on what is kept as the primary 
consideration for the moment while keeping the other 
attributes in the background, not negating their existence in 
any way. 

All objects have two kinds of qualities - the general 
(sdmdnya), and the specific (visesa). The general qualities 
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Verse 31 


express the genus (jdti) or the general attributes, and the 
specific qualities describe the constantly changing conditions 
or modes. In a hundred pitchers, the general quality is their 
jar-ness, and the specific quality is their individual size, shape 
or mark. 

Dravya refers to a general rule or conformity. That which 
has the dravya as the object is the general standpoint 
(dravydrthika nay a). Parydya means particular, an exception 
or exclusion. That which has the parydya as the object is the 
standpoint of modifications (parydydrthika naya). Whatever 
condition or form a substance takes, that condition or form is 
called a mode. Modes partake of the nature of substance, and 
are not found without the substance. 
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Fault in accepting both, absolute ‘non-dualism’ (advaita-ekdnta) 
and absolute ‘separateness’ (prthaktva-ekdnta), without mutual 
dependence: 

- (3^-TT^tRT sfk ■^Xf^^-TT^TRT 3WT-3WT 

'^<2|ch<) ^ 'FTT^-'^^TFT 3^ sik 

^ (TJcFTRI) ^ ^ t ^ 

lJ.cblrA^ sm tl 3Hc|Mdl (3Hc|ctdoddl) 

■qcFTT^ ^ ^ t t’ 

^FPT ^ ■R#fT ^ ^ ^ ^ WT11 

(Upon realization of the flaws of the two views individually -) 
The enemies of your doctrine of syadvada can also not maintain 
that the two views - viz. ‘absolute non-dualism’ (advaita-ekdnta) 
and ‘absolute separateness’ (prthaktva-ekdnta) - describe one 
and the same phenomenon; it is impossible since the two views 
are self-contradictory (like ‘the child of a barren woman’). If 
(upon realization of the flaw of this position) they proclaim that 
the phenomenon is absolutely indescribable (avdcyataikdnta) 
then, having described reality as ‘indescribable’, it becomes 
describable and their stand gets refuted (only a non-reality can 
be said to be indescribable). {Syddvdda characterizes a 
phenomenon as ‘indescribable’ only in the sense of 
inexpressibility of the state of simultaneous affirmation and 
denial of the proposition; the phenomenon is a reality but due to 
the limitation of the language it cannot be expressed.) 
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Verse 33 


With mutual dependence, separateness (prthaktva) and non¬ 
dualism or oneness (ekatva), become reality: 

sflT TT^ ^ 31^ f 

t ^ ■qr; t 

"qr) I q.chrci sfiT "q 

■qqqq ■qrt ■qRT "f 1% qrr^ (^) ^ 

^ 37q^ ^ ^ 3T^ ^ ti 

Considered independent of each other, the two views of 
separateness (prthaktva) and non-dualism or oneness (ekatva) 
become fictitious or non-reality. [Separateness (prthaktva) 
becomes a non-reality without it being considered in relation to 
non-dualism (ekatva), and non-dualism becomes a non-reality 
without it being considered in relation to separateness 
(prthaktva)^. In fact, an object is characterized by oneness as well 
as separateness just as a single reason (sadhana, hetu) is 
characterized by one as well as many attributes. 

/ ^ \ 

The reason or middle term (sadhana, hetu) is defined as that 

which cannot exist except in connection with that which is to 
be proved, the major term (sadhya). Thus, it has invariable 
togetherness (avindbhdva) with the major term (sddhya). But 
it has other attributes too. Consider this: “This hill (minor 
term, locus or abode - paksa) is full of fire (major term - 
sddhya) because it is full of smoke (middle term or reason - 
sddhana or hetu), as in the kitchen (homogeneous example - 
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sapaksa)”. Here smoke (hetu) exists in relation to the hill - 
paksa-dharmatva - and it also exists in relation to the kitchen - 
sapaksa-sattva. Consider another example where the absence 
of the major term (sadhya) is established by the absence of the 
middle term (hetu): “This hill (minor term, locus or abode - 
paksa) has no fire (major term - sadhya) because it has no 
smoke (middle term or reason-sadhana or hetu), as in the lake 
(heterogeneous example - vipaksa)”. Here smoke (hetu) does 
not exist in relation to the lake (vipaksa-vydvrtti). 

According to Buddhist logicians, the true hetu should possess 
the following three characteristics: 

i) it should be present in thepa^sa, 

ii) it should also exist in the sapaksa, and 
hi) it should not be found in the vipaksa. 

The paksa has already been explained to mean the sadhya 
and its abode, the dharmr, but sapaksa is the place where the 
sadhana and sadhya are known to abide in some already 
familiar instance, while vipaksa embraces all other places 
where the very possibility of the existence of the sadhya is 
counter-indicated. 

Illustration: 

This hill (paksa) is full of fire, because it is full of smoke; 
Whatever is full of smoke is full of fire, as a kitchen 
(sapaksa)-, 

Whatever is not full of fire is also not full of smoke, as a 
pond (vipaksa). 

Excerpted from: 

Jain, Champat Rai (1916), 
“Nydya - The Science of Thought”, p. 50. 
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Verse 34 


Flawless establishment of separateness (prthaktva) as well as 
non-dualism or oneness (ekatva) in an entity: 


WnTRTT^ 



I 





37Tf^ ^ 3T^ "tl ^ 

■qTt 37^^-"^ 3ff7; 37^ ‘t’, 

■r^tK ^ 3ff7; 37 ^ ■qit 

■qspK^ ti 

With reference to the attribute of universal character of ‘being 
or existence’ (sat, astitva) all substances exhibit oneness or unity 
while with reference to their specific root-substance etc. 
[substance (dravya), place (ksetra), time (kdla) and 
manifestation (hhdva)^ these exhibit separateness or 
distinction; this is just as a specific reason (sddhana, hetu) is one 
when it is employed in entirety and many when its divisions are 
emphasized by the speaker. 


/ ^ \ 

Reason (sadhana, hetu) is one but when employed in an 

inference (anumdna) it can be used in two ways: as an agent 
ikdraka - that from which a thing is made, like clay from which 
a pitcher is made), or as a source of knowledge (jhdpaka - that 
which makes a thing known, like smoke leading to the 
knowledge of fire). Reason (hetu) can also be classified as 
exhibiting paksa-dharmatva, sapaksa-sattva or vipaksa- 
vydvrtti depending on the intention of the speaker (see 
explanatory note - Verse 33). 
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Only the ‘existent’ (sat) forms the subject of expression or 
no-expression: 




sffT 37fcf^^ 3FRT ^ 

T^‘ PcI^HH f^^rn] ^ sffT ^ t, 37fWTFT 

(3TO?i;) ^ ^‘| ^ ^ 37?Tf ^R?IT t sffT SFTsff 

37f^^| ^STT Smi cTt ^ ^ ^ ^ 

^FRH 37s|-fOT ^ ■?PT, 37^11 


The object of knowledge possesses infinite attributes and the 
speaker expresses a distinguishing attribute while choosing not 
to express other attributes; he does not speak of an attribute 
that is non-existent (like kharavisdna - the ‘horns of a hare’, or 
gaganakusuma-the ‘sky-flower’). 
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Verse 36 


Both unity (abheda, ekatva) and diversity (bheda, prthaktva) can 
coexist in a single substance: 

dl'^'cbiluf^h'csS % 11^^II 

t ^ ^ sflT 37^ 

37t?T) Wm ^ fro ^ cllWrcl^ (WTTsf^) f, ^ 

fro (cblc-MPn^ S]m\ 3HdKHM) ^‘l ^ ■^^PT ^ 

ippT 37f^tr ■^‘*1 

Being objects of valid knowledge (pramdna) both, unity (abheda, 
ekatva, advaita) and diversity (bheda, prthaktva), in a single 
substance are real, and not imaginary. Depending on the 
speaker’s intention, these become primary or secondary, 
without there being any conflict in their coexistence in the same 
substance. 
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Section 3 

■grfhr 


Fault in accepting the objects of knowledge as absolutely 
permanent (nityatva-ekdnta): 

chRcb'im^: ^ Wmf ^ ll^vsil 

■RFTT ■§■ eft -) 

^ tl ^ # 

^ 37^ t (37^^ ^ cTt ^ 
t) cR W^3lk W CrMt) 

If the objects of knowledge are supposed to be absolutely 
permanent (nityatva-ekdnta) then there cannot be any 
modifications in them; when already there is the absence of the 
agent (kdraka) for a modification how can one have the 
possibility of a valid source of knowledge (pramdna) and its fruit 
(pramdna-phala i.e., correct notion 

/ \ 

Only an object which has general (sdmdnya - dravya) as well as 

particular (visesa - parydya) attributes can be the subject of 
knowledge. The general (dravya) without its modification 
(parydya) and modification (parydya) without its general 
{dravya) cannot be the subject of valid knowledge; only their 
combination can be the subject of valid knowledge. 

The conception of pramd or valid knowledge implies three 
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necessary factors, namely the subject of knowledge (pramdtd), 
the object of knowledge (prameya) and the method of 
knowledge (pramdna). 

The subject (pramdtd) and the object (prameya) are strictly 
correlative factors involved in all knowledge. They are 
distinguishable, no doubt, as the knower and the known, but 
not separable in any act of knowledge. 

All true knowledge must be connected with some method of 
knowledge. In Western philosophy it is customary to analyze 
the knowledge-relation into the three factors of subject, object 
and process of knowledge. These correspond respectively to 
pramdtd,prameya and pramd in Indian philosophy. 

What is the fruit of pramdna - pramdna-phala or pramitil 
The aim of pramdna is to make the object of knowledge clear. It 
is to illuminate the object. Most importantly, pramdna removes 
ignorance and enables one to make distinction between what is 
true and what is false and between what needs to be accepted 
and what needs to be discarded. The Omniscient, however, who 
enjoys infinite knowledge and bliss, has complete detachment 
for the worldly objects of knowledge. 
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No modification is possible if the source of knowledge (pramdna) 
and the agent (kdraka) are considered absolutely permanent: 

t ^ ^ wm 3|k ^ -m ^ 

137T <^ddNi ^rmr t, sffr ^ wm sik kkrf ^ ^ 
f ?R WJ rdPshdl ^ ^ t? 37N^ 3H^chW 'mn ^ 
( Pdc^rd ^ ?TrFT T^‘) ^^Pc|Psbdl^‘'^^R^tl 

[It is held (by the Saihkhya system) that although unmanifest 
(auyakta) causes (kdrana) - source of knowledge (pramdna) and 
agent (kdraka) - are absolutely permanent but the manifest 
(vyakta) effects (kdrya) - like the Great or Intellect {Mahat or 
Buddhi) and its consequence the I-ness or Ego (Aharhkdra) - are 
non-permanent and, therefore, transformation is possible -] It is 
held that just as sense-organs reveal an object, manifest (vyakta) 
objects are revealed by the source of knowledge (pramdna) and 
the agent (kdraka). But when both, the source of knowledge 
(pramdna) and the agent (kdraka), considered absolutely 
permanent, are employed to make a non-manifest fauya^toj into 
a manifest (vyakta), what kind of modification could be 
predicated? O Lord ! There is no possibility of any modification 
taking place outside your doctrine of manifold points of view. 

Note: In absolute permanence, manifestation of any kind is not 
possible; there must be some change of mode to warrant 
manifestation. 
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/ \ 

The main tenets of the Samkhya system are: 

1. Dualism of (a) entirely inactive Spirit (Purusa) or 
Intelligence (Cit) and (b) a material, non-intelligent 
nature (Prakrti) of triple constitution, from which 
emerges, and into which is dissolved, the entire universe 
of things experienced. 

2. An evolution of Prakrti in the presence of Spirit by 
stages of which the first is an instrument of determinate 
awareness {Buddhi, Reason), and the second a 
simultaneous origination of Egoity {Aharhkdra, principle 
of individuality) and of Sense-faculties. Thence come the 
essences of the Five Elements and through their 
composition the gross material elements and the general 
physical universe. 

3. An unreal connection of Spirit and PrakHi and its 
evolutes in consequence of a failure on the part of Spirit 
to realize his actual detachment and of a false semblance 
of intelligence in the mechanism of Prakrti through 
reflection from the light of Spirit. 

4. Liberation of Spirit from the unreal connection and 
bondage when, having seen the work of Prakrti through 
and through, he realizes his own absolute aloofness. 

The Reals (tattvas) are 25 as follows: the unmanifested 
{avyakta, Prakrti in its unevolved quiescence); and the 
manifested (vyakta) - 24-fold by reason of the distinction of the 
‘great principle’ (Mahat, Buddhi), ego (Aharhkdra), the 5 pure 
principles (sabda, sparsa, rupa, rasa, gandha), the 11 sense- 
organs including mind, the 5 gross elements (dkdsa, vdyu, teja, 
jala,prthvi), and the Spirit of the form of intelligence. 


1. See Thomas, EW (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syddvdda-Mahjari”, p. 93-94. 
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Verse 38 


In the Samkhya system, it is the function of the intellect 
(buddhivrtti) that is regarded as pramdna or the specific cause 
of true knowledge. The self knows an object through a mental 
modification that corresponds to the impression produced in 
the sense-organ by the object in question. The object having 
impressed its form on the sense organ, the mind presents it to 
the self through a corresponding modification of itself Hence 
the mental function is pramdna or the source of our knowledge 
of the object. 

I or Ego (Aharhkdra), which is the ground of our personal 
identity, merely means further modification of the subtle 
Buddhi which itself is a modification of acetanaPrakrti. 

Prakrti is otherwise called avyakta or the unmanifest or 
Pradhana or the primary basis of existence. 

The intelligent Purusa is inactive by nature and hence is 
incapable of being the architect of his own destiny. Acetana - 
the unenlightened - Prakrti has all activity and force in itself 
and is quite blind by nature. The Purusa is intelligent but inert 
and Prakrti is all activity but blind. The union of the two - the 
blind and the cripple - leads to living. 

Human volition and consequent human conduct are said to 
be the effects of acetana Prakrti ; virtue and vice are alien to the 
Purusa. These are associated with the non-spiritual Prakrti 
and hence these do not affect the soul and yet with a strange 
inconsistency it is the fate of Purusa to enjoy the fruits - 
pleasurable and painful - of the karmas directly and 
immediately due to the activity of Prakrti. Why it is the fate of 
Purusa that he should vicariously suffer the consequences of 
an alien being in life is entirely unexplained. 

As per the Sarnkhya ontology, Purusa being ever free can 


1- See Prof. A. Chakravarti (2008), “Acdrya Kundakunda’s 
Samayasdra”, Introduction, p. 106. 
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never be bound; it is the Prakrti that is bound and liberated. 
The question can be raised, if there is no bondage why talk of 
liberation; and if there is no real connection between Purusa 
and Prakrti, how the false conception of such connection can 
rise? It is these points such as Prakrti does everything and 
Purusa is neutral without doing anything, that are attacked. 
The Jaina position is that the soul or spirit is the agent of 
various bhdva or psychic states whereby there is the influx of 
karmas leading to further bondage; when the karmas are 
destroyed, with their causes rooted out and the existing stock 
evaporated, the soul attains its natural purity constituted of 
eternal bliss and omniscience.-^ 


1- See Upadhye A.N. (1935), “Sri Kundakundacarya’s Pravacanasara - 
A Pro-canonical Text of the Jainas”, Introduction, p. XLVIII. 
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Verse 39 


When the effect (kdrya) has eternal existence (sat), the idea of a 
produced entity is untenable: 

M'RuiWycf^rkfV^ 

'HIMMIsf - ^ ^ ^ ^^tTPTT WTT cTt ^ ^ ^FRPT 
^ ^ ti 3lk ^ ^tTPm ^ mRuiih ^ 

cbc-MHI ^TFTT 

If the effect (kdrya) be considered as having eternal existence 
(sat), like the intelligent Purusa of the Saihkhya philosophy, it 
cannot be a produced entity. And to imagine the process of 
transformation in an entity which cannot be produced goes 
against the doctrine of‘eternal existence’. 
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Phenomena involving merit (punya) and demerit (papa) etc. 
cannot be explained in the doctrine of absolute permanence 
(nityatva-ekdnta): 

t W\^ ! 37FT ^ t, 

rnc^r^cbW-^Tf^* ^ R?T ^ ^ t, 

(%^ ^ T^) (H<dU-WT), 

xfTR, ?T?TT ^ f I 

O Lord ! Those who do not accept the superiority of your 
leadership and believe in absolute permanence of objects are 
incapable of explaining the phenomena of acts involving merit 
(punya) and demerit (papa), of birth following death 
(pretyabhdva), of fruits of activities (phala), of bondage 
(bandha), and liberation (moksa). 
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Verse 41 


Fault in the doctrine of ‘absolute momentariness’ (ksanika- 
ekdnta): 







WTFXJTSf - (PHc^r^chH ^ ^ ^TPm) ^ (4^‘ 

-m ^ffcNTf^ anpHc^rcl-^ TT^TRT) ^ %qT WTT ^ ^ft 

^^|c||P<cb I ^ ^ S]’m ^ ^ ^ 

■§■ sik ^ "^TfI cR ‘'TRf 

^ ^ t? 


(On the other hand -) When viewed from the point of view of 
‘absolute momentariness’ (ksanika-ekdnta) then also it is 
impossible to explain phenomena like birth following death 
(pretyabhdva). [Since the soul, according to this view, is 
characterized by momentariness, therefore, memory (smrti) and 
recognition (pratyabhijndna) etc. are not possible.] In the 
absence of the sources of knowledge, like recognition 
(pratyabhijndna), the production of an effect (kdrya) is not 
possible and consequently how can the fruit (phala) of that effect 
be imagined? 

/ \ 

The Buddhists hold the self to be merely a succession of 
moments of awareness; and not like a single thread running 
through a collection of pearl drops, one permeating them all. 

On their view the moment of cognition whereby the carrying 
out of good or carrying out of evil has been effected, has not, 
because it perishes without residue, the enjoyment of the fruit 
thereof; and that which has the enjoyment of the fruit was not 
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the doer of that deed. Thus on the part of the former moment of 
cognition there is ‘loss of deed’, because it does not experience 
the fruit of the deed done by itself, and on the part of the latter 
moment of cognition there is ‘enjoyment of a deed not done’, 
because of enjoyment of fruit of deed not done by itself, but by 
another.^ 

In regard to an object experienced by a prior awareness, a 
memory on the part of later awareness is not possible because 
they are other than it; like awareness on the part of another 
series. For a thing seen by one is not remembered by another; 
otherwise a thing seen by one person would be remembered by 
all. And, if there is no recollection, whence in the world comes 
the begetting of recognition? Recognition (pratyabhijndna) 
arises from both recollection and (original) experience; it is the 
valid cognition that we get through the synthesis of pratyaksa 
and smarana (memory). For the maintainers of momentary 
destruction, memory does not fit in. 


1. See Thomas, EW (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syddvdda-Mahjari”, p. 119. 
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When the effect (kdrya) is considered absolutely non-existent 
(asat), the idea of a produced entity is untenable: 

l-fcbr4'vHaifd 

'HIMMIsf - ^ ^ ^ 3TO^TTPTT WTT cTt 3H|ob|i^|^bH ^ ^ 

^ 4* ^WT ^ ^ fw WT sffT ^ ^ 

rc|i^c||^^7^;nf^f| 

If the effect (kdrya) be considered absolutely non-existent (asat) 
then it can never be produced just as it is an impossibility to 
produce the ‘sky-flower’ (dkdsapuspa or gaganakusuma). If 
production of the non-existent (asat) be accepted, the rule of the 
availability of a substantial cause (upadana kartd) for the 
accomplishment of an effect (kdrya) cannot be applied with 
confidence. 

/ ^ \ 

Kundakunda, following the tradition of Jaina metaphysics, 

speaks of two different causes, upadana kdrana and nimitta 
kdrana - material cause and instrumental cause. For example, 
clay is the material out of which the jar is made. In this case the 
material out of which the thing is made is the upadana kdrana. 

For transforming the clay into the jar you require the 
operating agent, the potter, the potter’s wheel on which the 
clay is moulded, and the stick with which he turns the wheel 
and so on. All these come under the nimitta kdrana or the 
instrumental cause. This distinction is considered very 
important in Jaina metaphysics. The updddna kdrana or the 
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material cause must be identical with its effect. There can be 
no difference in nature and attributes between the material 
cause and its effect. From clay we can only obtain a mud-pot. 
Out of gold you can only obtain a gold ornament.^ 

The relation between the material cause and its effect is 
that wherever the cause is present the effect would be present, 
and wherever the effect would be present the cause must have 
been present. Again, negatively, if the cause is absent the effect 
must also be absent and conversely if the effect is absent the 
cause must also be absent. 

Acdrya Samantahhadra’s Svayambhustotra: 





( 12 - 5 - 60 ) 


The accomplishment of a task {kdrya - the making of a 
pitcher, for example) depends on the simultaneous 
availability of the internal {upadd,na - substantial) and the 
external {nimitta - auxiliary) causes; such is the nature of 
the substance (dravya)*. In no other way can liberation be 
achieved and, therefore, the learned men worship you, O 
Adept Sage! 


Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 83-84. 


*To give a familiar example, when a potter proceeds with the 
task (kdrya) of making a pitcher out of clay, the potter is 
the external or instrumental cause (nimitta kartd) and 
the clay is the internal or substantial cause (updddna 


1- See Prof. A. Chakravarti (2008), “Acdrya Kundakunda’s 
Samayasdra”, Introduction, p. 171. 
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Verse 42 


kartd). The task necessarily means the destruction of clay 
in its original form but the inherent qualities of clay still 
remain in the pitcher. There is the origination (utpada) of 
the new form of clay, the disappearance (vyaya) of its old 
form, and still the existence (being or sat) of the 
substance itself continues (dhrauvya). In other words, 
existence is accompanied by origination (utpada), 
disappearance (vyaya), and permanence (dhrauvya). As 
there is no destruction of the inherent nature of clay, it is 
lasting. Permanence is the existence of the past nature in 
the present. From a particular point of view, the 
indestructibility of the essential nature of the substance is 
determined as its permanence. Qualities reside 
permanently in the substance but the modes change. 
Modes like the pitcher are not permanently associated 
with clay but the qualities reside permanently. So, utpada, 
vyaya and dhrauvya cannot be said to be non-existent like 
‘a flower in the sky’. 
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Relationship of cause (kdrana) and effect (kdrya) is not possible 
in the doctrine of ‘absolute momentariness’ (k^nika-ekdnta): 

^ ^'Icl q|c| Irl^ I 

f(^HW<'cc4ch: fCdHW^d: 

'HIMMIsf - ^Puic^chW ^ ^ 

^ 37Tf^ ^ ^ f ^ 

^ (31^^) i\^ ti TRnM ^ 

^ T?:^ ^ 11 

In the doctrine of ‘absolute momentariness’ (ksanika-ekdnta) a 
logical connection (agreement in association - anvaya) between 
two entities cannot be established and, therefore, relationship of 
cause (kdrana) and effect (kdrya) - hetu-phala-bhdva etc. - is not 
possible. The cause remains utterly distinct from the effect as 
there is no commonality between entities belonging to different 
series of successive events (santdna). Moreover, (if each event is 
really momentary and perishes utterly, as the Buddhists assert) 
there is no existence of a ‘series’ apart from the individual 
elements that are believed to constitute the series. 

/ ^ \ 

The Buddhists assert that a never-ceasing series of momentary 

ideas (santdna), impressed each by the former, gives man the 
semblances which we regard in ordinary life as the outer world 
and the soul. 

If each idea is really momentary, and perishes utterly, how 
can it affect the subsequent idea, contemporaneity of ideas 
being negated by the Buddhist theory? 
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Using fiction without associated real meaning leads to deception: 

'HIMI'<4|4 - ■gRT T^‘ 3TR^ 

(^FrTH) (^Ic-HpHcb, t eft 

■§■? ('H'TIM) 

^5^ '’^TRTT ^ "5^ 'H'^ld-'^ ■§■ 

3fR ^5^ 372f ^ T^*f I 

(If each successive event is really momentary, and perishes 
utterly, as the Buddhists assert -) To use the word santdna or 
‘series’ - implying unity - for successive momentary events 
which have no unity among themselves can only be fictional 
(samvrti) and, therefore, is the word not misleading? The real 
meaning of a word can never be called fictional and there cannot 
be an occasion for fiction unless the word has a real meaning. 

/ ^ \ 

According to the Buddhists concept of santana (lit. offspring or 

child, meaning ‘series’ of successive events) no permanent 
parts exist in an entity which are carried forward as unchanged 
from one momentary mode to the next. Santdna, at any 
particular moment, is the material cause of the entity’s mode 
the next moment and not of any other object of same or 
different class. 
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The Buddhists argument that it is not possible to give verbal 
expression to the relation between a ‘series’ and its members: 

WIT - ) 3^ trcff 

^ WK ^ ^ i\ t, 3^: ^ 

3ffT ^ (■qcFr^-37^ sik 37^^-^) 

(3TfT^=hlR=hl^‘l) 

(The Buddhists argue -) Since it is not possible to give verbal 
expression to the fourfold causal relations^ (catuskotivikalpa) 
that can exist between the characteristic and the entity, 
similarly we can also not describe whether a series of successive 
events (santdna) is one with its members or different from them 
(or both, or neither); it is indescribable. (See next verse.) 

/ ^ \ 

The Buddhists say that there is one thing only, the cognition, 

but as the result of impressions left by previous cognition there 
appears the distinction of cognizer, cognized, and cognition, in 
place of the unity Each idea is momentary but it can and does 
impress its successor; there is no substantial reality like the 
soul but a never-ceasing series of momentary ideas, each 
impressed by the former, gives man the semblances which we 
regard in ordinary life as the outer world and the soul. 


1. (a) this characteristic belongs to this entity; (h) this characteristic 
does not belong to this entity; (c) this characteristic both belongs 
and does not belong to this entity; (d) this characteristic neither 
belongs nor does not belong to this entity. 
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Verse 46 


Fault in the Buddhist argument: 

3^c(Sfq- ^SSERTHI^ I 

- ?R eft (4^*^) ^^t^iiriPcIcbc-H 

^ pclcbc-ii) 3Hc|cHoi^ ¥ft ^nf^TT (^STT 3Hc|cfdoi^ 

^ 4^ "qr ‘ ^^t4)lPdPc|obc-H 3Hc|cK1oi^ f’ 7 ^ ^ 

t) I 4 aH^cp'Tl Tfl?T) (3Mn?T-'5^4qWPT) 

t f^^-pc|i^lb|u|-¥n^ 7 ^ fi 

(The reply is -) It cannot be said that the fourfold causal relation 
(catuskotivikalpa) is indescribable. (Firstly, just by uttering 
these words it somehow becomes describable, and secondly, 
cognition by others of the fourfold causal relation has been made 
possible through description only.) Moreover, an entity devoid of 
all characteristics will be a nonentity like the ‘sky-flower’ since 
it will neither have qualifying attributes (visesana) nor the 
substance to be qualified (visesya). 
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Aptamimdrhsd 


Negation (nisedha), in regard to some attribute, can only be of an 
existing entity (sat) and not of a nonentity (asat): 

'M’Sr: ffflFT: W: I 

^ 37Tf^ 

t^FT^ 

tl ^ ^STT (STf^mPT) t ^ 3|k ^ tTO # 

Only a named (samjni), existing entity (sat) can be subjected to 
negation (nisedha) with regard to attributes^ like the root- 
substance. A nonentity {asat - a non existing substance) cannot 
be subjected to either affirmation (vidhi) or negation (nisedha). 

\ 

Acarya Samantahhadra’s Svayambhustotra: 

TTtT; 'lllw yfueSH, • 

77^7^|c|T=^dMymu| fddlPdb^ TT^ II 

(5-3-23) 

The nature of reality (sat) involves two logical predications 
-one affirmative (asti) and the other negative fnas^ij; like a 
flower exists in the tree and does not exist in the sky. If 
reality be accepted without any of these two predications 
(asti and ndsti), nothing can exist logically and will lose 
validity. O Lord Sumatinatha, the assertions of all others 


1. The attributes are (a) root-substance (dravya); (b) space of its 

existence (ksetra); (c) time of its existence (kdla); and (d) its nature 
(bhdva). 
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Verse 47 


not following your doctrine are self-contradictory. 

Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 31-33. 

Jaina logicians describe every fact of reality according to four 
different aspects: its substance (dravya), space of its existence 
(ksetra), time of its existence (kdla), and its nature (bhdva). 
Every object admits of a fourfold affirmative predication 
(svacatustaya) with reference to its own substance 
(svadravya), own space (svaksetra), own time (svakdla), and 
own nature (svabhdva). Simultaneously a fourfold negative 
predication is implied with reference to other substance 
(paradravya), other space (paraksetra), other time (parakdla), 
and other nature (parabhdva). The substance of an object not 
only implies its svadravya but differentiates it from 
paradravya. It becomes logically necessary to locate a negation 
for every affirmation and vice-versa. We must not only perceive 
a thing but also perceive it as distinct from other things. 
Without this distinction there cannot be true and clear percep¬ 
tion of an object. When the soul, on the availability of suitable 
means, admits of the fourfold affirmation with respect to 
svadravya, svaksetra, svakdla, and svabhdva, it also admits of 
the fourfold negation with respect to paradravya, paraksetra, 
parakdla, and parabhdva. 

Excerpted from: 

Jain, Vijay K. (2014), “Acdrya Pujyapdda’s Istopadesa - 

The Golden Discourse”, p. 6. 
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Yes, a nonentity (asat) is indescribable, but only an entity (sat) 
becomes a nonentity (asat), in some respect, depending on the 
process of reasoning: 

MRciFjfdH, I 

'srrfd yf^dldl \\'€ 6 \\ 

'HIMMIsf - ^ f ^ 31^ f ^ ^ 

fro ^ ^ ^FTTRi), 3ffT ^ t ^ # (R^STT) 

(3M^) tl ^ ^ ^ (PcIHild ^ ^ -R - 

37Tf^ ^ 37^^ i\) 3Hc|,^dl ^ ^ ^ tl 

(As posited by the Buddhists -) Something that is devoid of all 
characteristics is a nonentity (being not discernible through any 
method of knowledge - pramdna) and being a nonentity that 
something is indescribable. (But we posit -) Only a real entity is 
called a nonentity (somehow, in some respect) when the process 
of reasoning (of attributing characteristics to it) is reversed. 

/ \ 

The empiricist Buddhist refuses to call a ‘series’ a real entity in 

the sense in which he calls the members of this series real 
entities but that he at the same time refuses to dismiss a 
‘series’ as an illusory appearance. 

Shah, Nagin J. (1999), “Samantabhadra’s Aptamimdmsd - 

Critique of an Authority”, p. 51. 
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Verse 49 


If all characteristics of an entity are indescribable then do not 
make these a subject of articulation: 

^ qtf 3Hc|ckioi^ f 31Tf^ ^ t^) 

■tor t? ^ ^ t^) t 

WTT«f ^ ^ ^ ROT fRSRT # tl 

If all characteristics of an entity are indescribable (as proclaimed 
by the Buddhists) then why make these a subject of articulation 
(in discourses, to corroborate and contradict viewpoints)? If it be 
accepted that this kind of articulation is fictional (samvrti) - 
mere usage - then it is opposed to reality. 
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The use of the term ‘indescrihahle’ hy our rivals amounts to ‘non- 
existence’ of reality: 

fimMIsf - ^puicfichw-^ 4^* 4 ^ 

^ t? 31WT ^ 4t STOTT^TT) 4% ^ t, ^ 
37^M (3#^-f^#T) 4% ^ t, ^ 3^ ^ ^ 4 

t? -q^ 3ffq 4 pclchc-q 4 ^ f (STFT 4t 'Wl'=hK 

4 ^44?; f4 ^ 37¥rM fi 

To the question as to why reality is pronounced as 
‘indescribable’ the possible answers are (a) due to lack of 
strength, (b) due to its non-existence, and (c) due to lack of 
knowledge. The first and the third options cannot be accepted by 
the proponents of ‘indescribability’ (as this would mean 
inadequacy on their part). Then why pretend (and not concede 
that as per your assertion reality is ‘indescribable’ because it 
does not exist; it amounts to nihilism - sunyavdda)? Speak 
clearly. 
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Yerse 51 


Incongruence in the doctrine of ‘absolute momentariness’ 
(ksanika-ekdnta): 

®rS5T^ f^Tff ^'d 11^^ II 

^inMisf - 4^' 4 4 ^(4^ 

4 f4TT?T ■^tT RhoSI'ti hmi '^iiq. -) fi'Hi =t)4 'qq' Pji'H 14 xT ■qq 
37fi|yN '!' fi'HI <^<<11 ‘t’, 4RT 14 xT '^tT fi'HI <^4 37fi|Ml<M ■§■ 
=i)<di 't’l 4 rt 14iT % 4tf 37l4qFT 

14-HI 4^ "q fi'Hi 4 4t Pdd 41' "RRi 6ldi 't'l 14'H 14 x 1 
^ t, Irtt: f4e4t 441 ? 

(The Buddhists’ assertion that the never-ceasing series of 
momentary ideas, each impressed by the former, gives man the 
semblances which we regard in ordinary life as the outer world 
and the soul, amounts to -) The mind that had not intended to 
injure, injures; the mind that had intended to injure, does not 
injure; and the mind that had neither intended to injure nor 
injured, suffers bondage. Moreover (since the existence of the 
last mentioned mind is also momentary), the mind that had 
suffered bondage does not get rid of bondage. (To whom, then, 
belongs liberation? The term liberation is a synonym for 
‘severance of bonds’ and liberation can take place only of the 
person who was bound, while on the contention of momentary 
extinction, one moment a person is bound, and the liberation 
belongs to another moment; there, therefore, results a negation 
ofliberation.) 
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Aptamimdrhsd 


Fault in asserting that destruction takes place on its own, without 
any cause: 

im^ll 

4^' 4 fWT f4TT 4 
‘t’ - ) f4TT?T 4 3H^^ct) 

ti WK f4^-TRT4 4 t4Tm-^ 4 4^ w t ^ 

4 4f 4 ti (4^-^ 4 4^ 4 f4T-^FRT4 ^ 

^tTHT W tl 4^ 4 37B 34 4 44 t - 
4Fr^, ^Ft4, ^FFq^ 37 t44t, ^FFq^ 


(In view of your assertion that destruction takes place on its 
own, without any cause -) When there is no cause for destruction 
then the person alleged to have injured someone cannot be the 
cause of injury. In the same light, the eightfold path 
(astdngahetuka)^ to liberation (moksa), in the form of 
destruction of the series of mental states, cannot be the cause of 
liberation ("mo^saj. 


1. Buddha’s Noble Eightfold Path consists of a set of eight 

interconnected factors or conditions, that when developed together, 
lead to the cessation of suffering (dukkha): Right View (samyag 
drsti), Right Intention (samyag sariikalpa), Right Speech (samyag 
vdc), Right Action (samyag karman). Right Livelihood (samyag 
djivana), Right Effort (samyag vydydma), Right Mindfulness 
(samyag smrti), and Right Concentration (samyag samddhi). 
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Verse 52 


/ \ 

The Buddhists say that all, except consciousness, is unreal. 

Consciousness alone is the established truth. All the three 
worlds are the result of discrimination or thought-relations. 
No external object exists in reality. All that is, is consciousness. 
Liberation (moksa) is origination of a cognition purified from 
the inundation of the forms of objects which have passed away 
upon the annihilation of all suffusions (vdsand)l. And that 
does not fit since simply from the absence of the cause, the 
attainment of liberation (moksa) is unaccountable.^ 


1. ‘vdsand’, which in common language signifies imparting of a scent, 
is much discussed in Buddhist writings; it denotes a factor in a 
thought due to prior experience or activity, a bias. 

2. See Thomas, EW (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syadvada-Mahjari”, p. 120. 
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For entities that are internally connected, the cause of 
destruction and origination is one and the same: 

WF^lTSf - ^ ^ ^ ^TM t 

^ ^ ^ i ^ 

t -) ^ ^ ^ %tt ^ wm^ ^ 

fqrqr ■§■ eft "qT?! sffT "qn '^k'ji 

37T^^ t 3|k 37T^ ^ sffT ^?qK ^ 

111 

If a cause is required to bring into existence a dissimilar effect 
(that is, an effect that is different from the preceding moment) 
then that cause should be responsible for both - bringing into 
existence of a new effect and destruction of the effect that 
existed at the preceding moment. Therefore, for entities that are 
internally connected, the cause of both effects, destruction and 
origination, is one and the same. 

/ ^ ^ \ 

The stroke of a hammer which is the cause of destruction of a 

jar is also the cause of origination of potsherd; the cause of two 
effects is the same. Wherever there is concomitance between 
effects, the cause must be the same; like mango-ness and tree- 
ness are concomitant and coexist. 
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Verse 54 


For an entity devoid of self-existence, there cannot be origination, 
destruction and continuance: 

f^r^d4fTlcddl''^qi "d W^^SW 

WF^lTSf - 4^' ^ ^ ^ 

^ ^ ^tTPTT ^ -) ^ 'HdPddt 

^ 37N^ ^ ^ 37WTTsf^ (37^-^) f, cR 

%T?; ^ 'HHMIH ^? 3^: ^ ■qiR 

^?TTTT ^ f ^ 

WTTsf-^^ f, ^ (^<pc|b||U|) 4 ^eTTFT fMd, 

3lk ^ ^ f I 

The series (santdna) and lumps or aggregates (skandha) are 
considered fictional (samvrti) - mere usage - and devoid of self¬ 
existence. There can certainly be no origination, destruction and 
continuance of a fictional entity like the ‘horns of a hare’ 
(kharavisdna). 

/ \ 

In Buddhist phenomenology the aggregates (skandha) are the 

five functions or aspects that constitute the sentient being: 

a) form or matter (rupa), 

b) sensation or feeling (vedana), 

c) perception or cognition (samyndj, 

d) mental formations or volitions (sahiskdra), and 

e) consciousness or discernment fcij'ndnaj. 

The five aggregates are considered to be the substrata for 
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Aptamimdrhsd 


clinging and thus ‘contribute to the causal origination of 
future suffering’. Clinging to the five aggregates must be 
removed in order to achieve release from samsdra. Nothing 
among them is really “I” or “mine”. 

In the technical language of Buddhism, the human 
knowledge is confined to the sarhvrti-satya, i.e., to the 
phenomenal reality. It is unable to grasp the paramdrthika- 
satya, i.e., the noumenal reality. The empirical world is the 
phenomenal reality while the ultimate truth is the noumenal 
reality. The phenomenal reality is svabhdva-sunya, i.e., devoid 
of self-existence. 
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Verse 55 


Fault in accepting both, absolute ‘being’ (nityatva) and absolute 
‘non-being’ (anityatva), without mutual dependence: 

immi 

sffT ^ TJcFT-^ W^) 

^ W] tl ^ (^‘ ■qcFP^ ■Cf^* ^ 37T% ^ ^ 

i\) 3Hc|Mdl (3Hc|ckioddl) ^ ttptt ^ ^ ^ ^H?TT t, 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
absolute ‘being’ (nityatva) and absolute ‘non-being’ (anityatva) - 
describe but one and the same phenomenon (i.e., endorsing both 
one-sided, independent standpoints - ubhayaikdnta), for such a 
position will be self-contradictory. And if they maintain that the 
phenomena are absolutely indescribable (ava^yataikdnta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 
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From different points of view both permanence (nityatva) and 
momentariness (anityatva) are universally experienced: 

■tef I 

^pJlcb im^ll 

fimMisf - t 3H^chw m wtTwh ^ fro 

^ ti ^ 

^ ^ t ^ ^ 3^ tl ^ ^ 

^ ■qfwT-^ ^ ti sffr 

^2TT ^ ^ ^ ^ 11 

Being subject to recognition (pratyabhijndna)i, the real has 
permanence from a particular point of view. Recognition of the 
real is not accidental since it is universally experienced without 
any hindrance. O Lord ! In your view the real also has 
momentariness since it exhibits change of state at different 
times. If the real be considered either absolutely permanent or 


1. Recognition (pratyabhijndna), in general, means knowing the thing 
as that which was known before. It consists in knowing not only 
that a thing is such and such but that it is the same thing that was 
seen before. Recognition (pratyabhijndna) is the conscious reference 
of the past and a present cognition of the same object. I see a jar, 
recognize it as something that was perceived before, and say ‘this is 
the same jar that I saw’. 

Recognition (pratyabhijndna) is the valid cognition that we get 
through the synthesis of the present cognition and remembrance 
(smrti). Recognition (pratyabhijndna) is not regarded as depending 
solely on a previous mental impression and, therefore, is exempt 
from the fatal defect of remembrance (smrti). 
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Verse 56 


absolutely momentary, its cognition, remaining static always, 
will be meaningless. 

N 

Acdrya Umasvami asserts in Tattvdrthasutra^: 

Permanence is indestructibility of the essential nature 
(quality) of the substance. 

The assertion based on remembrance (smrti), “This is only 
that,” is recognition (pratyabhijndna). (This is the same thing I 
saw yesterday.) That does not occur accidentally. That which is 
the cause of such a statement is its intrinsic nature (tadbhdva). 
Tadbhdva is its existence, condition or mode. A thing is seen 
having the same nature with which it was seen formerly. So it is 
recognized in the form, “This is the same as that”. If it be 
considered that the old thing has completely disappeared and 
that an entirely new thing has come into existence then there 
can be no remembrance. And worldly relations based on it 
would be disturbed. Therefore, the indestructibility of the 
essential nature of a substance is determined as permanence. 
But it should be taken from one point of view. If it be 
permanent from all points of view, then there can be no change 
at all. And, in that case, transmigration as well as the way to 
salvation would become meaningless. 


1. See Jain, S.A. (1960), “Reality : English Translation ofShri 
Pujyapada’s Sarvarthasiddhi”, p. 156-157. 
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Existence is characterized by origination (utpdda), destruction 
(vyaya) and permanence (dhrauvya): 

fllMMIsf - t ! 37N^ ^TTFT ^ WTRT ^ ^ ^ 

t affr H ti ^ w RW t ^PTff^ ^ ■crM 

37^ W WT t ^ ^R7^ R7^ 

37^W37f W t) I rT?7T ^ 37^m ^ ^ ^ 3|k 

TTcFT^t^-W ^) 

6l'1l RT^'I'I 


O Lord ! In your doctrine, so far as the general characteristic 
(sdmdnya svabhdva) of a substance is concerned it neither 
originates nor gets destroyed since existence (being or sat) is its 
differentia. However, so far as the particular characteristics 
(visesa svabhdva) are concerned, the substance originates and 
gets destroyed. Thus, the existence (of a substance) is 
characterized by origination (utpdda), destruction (vyaya) and 
permanence fcZ/imMuyaj. 

/ \ 

A substance is permanent from the point of view of general 

properties. From the point of view of its specific modes it is not 
permanent. Hence there is no contradiction. These two, the 
general and the particular, somehow, are different as well as 
identical. Thus these form the cause of worldly intercourse. 
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Verse 58 


If origination, destruction and permanence are not viewed as 
mutually depended, the ‘being’ (sat) will get reduced to a non¬ 
entity like the ‘sky-flower’: 





I 




fimMisf - TTspr^fro^^ (^WT^FOT^) ^ 

^ I ^ 37Tf^ ^ 37^^8TH ^ 3Tk 

^ ^ tl -q^FR ^ sfR ^ 

37RFFm-'5^ ^ 37^ tl 


The destruction of the cause (ajar, for example) is the cause of 
the origination of the effect (the potsherd); both, destruction of 
the cause and origination of the effect, invariably go together. In 
some respect (the mode), the two - origination and destruction - 
are mutually different. However, due to the presence of the 
universal characters of ‘being’ (class - jdti, enumeration - 
samkhyd, etc.) the two - origination and destruction - can also be 
said to be not different from each other. If origination, 
destruction and permanence are not viewed as mutually 
depended, the ‘being’ (sat) will get reduced to a nonentity like 
the ‘sky-flower’. 


/ \ 

Here we come to the main metaphysical tenet of Jainism to the 

effect that every real is a complex of origination (utpada), 
destruction (vyaya), and permanence (dhrauvya) besides of 
substance (dravya), mode (parydya) and quality (guna). 
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From the point of view of modes, the three characteristics 
(origination, destruction and permanence) are mutually 
different from one another and are also different from the 
substance. From the point of view of substance, these three 
(origination, destruction and permanence) are not perceived 
separately from the substance. Hence these are not different. 

Origination, destruction and permanence, mutually 
irrespective, become non-existent like the ‘sky-flower’. Mere 
origination does not exist because that is without stability and 
departure; mere destruction does not exist because that is 
without stability and origination; mere permanence does not 
exist because that is without destruction and origination - all 
three, mutually irrespective, are like the ‘hair of a tortoise’-^. 


1. See Thomas, EW (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syddvdda-Mahjari”, p. 130. 








Verse 59 


Three characters of existence - origination, destruction and 
permanence - explained through an example: 



^ 'srrfw nw 


'HiMMisf - ^ HRciRd ^ ^ ■Rs# 

T^-) ^ -qz ^ ^ sffT; ^ 

^Ttm: ^ ^ ^ ■cR ^ 

RT sIR 37^RSTT3Tf lR5TfcT 

sfR Ti%?T RTt RTRT 't’l sfR RR Rf^^RT 

tl (f^ Wrsff, -^STT ^ i^lUlR RTt tMcT 


(When a diadem is produced out of a gold jar -) The one desirous 
of the gold jar gets to grief on its destruction; the one desirous of 
the gold diadem gets to happiness on its origination; and the one 
desirous of gold remains indifferent, as gold remains integral to 
both - the jar as well as the diadem. This also establishes the fact 
that different characters of existence (origination, destruction 
and permanence) are the causes of different responses. 
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Another example of the threefold charaeter of existence: 

XRTtfW ^terT: I 
rTFrirTW WriT^ ll^o|| 

M?TT r^l'H'^l 

■'Tt^ ■!■, sffT 

■§■ ■^) ■^?IT ■§‘1 ^ Mc(oK 

^^IrHcb ^ ?T«TT ^ ^) tl 

The one who has vowed to take only milk, does not take curd; the 
one who has vowed to take only curd, does not take milk, and the 
one who has vowed not to take any cow-produce^ (gorasa) does 
not take either. Thus existence (‘being’ or sat) has threefold 
character - origination (of the mode that is curd), destruction (of 
the mode that is milk), and permanence (of the substance that is 
cow-produce, present in curd as well as milk). 


1. The genus cow-produce (gorasa) is consumed in many forms like 
milk, curd, cheese, and buttermilk. 
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Section 4 


The view that the effect (kdrya) and the cause (karana) etc. are 
absolutely different: 

sITt ^gfT (TJcFn^ ^ ^ ^tTFTT ^ eft 

(As per the Nyaya-Vaisesika ontology -) If one maintains that 
the effect (kdrya) and the cause (karana), the quality (guna) and 
the possessor of that quality (guni), and the generality 
(sdmdnya) and its possessor (sdmdnyavdn), are absolutely 
different, then difficulties arise - 

/ \ 

In the Nyaya-Vaisesika system, seven categories of reality are 

substance (dravya), quality (guna), action (karma), generality 
(sdmdnya), uniqueness (visesa), inherence (samavdya) and 
non-existence (abhdva). Substance (dravya) is that in which a 
quality or an action can exist but which in itself is different 
from both quality and action. Quality (guna) differs from 
substance and action (karma) in the sense that it is an 
unmoving property. The action (karma), like quality, has no 
separate existence, it belongs to the substance. But while 
quality is a permanent feature of a substance, action is a 
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transient one. Generality (sdmdnya) relates to abstract 
characteristic that is singular and eternal and yet pervades 
many. Like leadership is a single characteristic, but it resides in 
many individuals. Leadership is also eternal because it was 
already in existence before the first leader emerged and will 
continue to exist even if there were no more leaders. 
Uniqueness (visesa) is that characteristic by virtue of which a 
thing is distinguished from all other things. Like space, time 
and soul, it is eternal. Ever3dhing in the world, existent or non¬ 
existent, is accompanied by uniqueness. Generality and 
uniqueness are opposite concepts. Inherence (samavdya) is a 
permanent relation between two entities, one of whom inheres 
in the other. One of the entities depends for its existence on the 
other. Objects in an inherent relationship cannot be reversed 
as those that are related by nearness. Non-existence (abhdva) 
is that which is not found in any of the six positive categories, 
and yet according to the Nyaya-Vaisesika view non-existence 
exists, just as space and direction. To illustrate, to the question 
‘how does one know that there is no chair in the room?’, the 
answer is ‘by looking at the room’. Thus non-existence also 
exists. 

The universalities and particularities are held to be eternal 
and have a distinct own-nature, but these are not credited with 
existence (sattd), which is confined to substances, qualities and 
actions. 

The gist of the Jaina argument is that universality and 
particularity are involved in the nature of ever5dhing and not 
imposed from outside by virtue of a relation of‘inherence’. 
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Verse 62 


Fault in accepting that there is inherence (samavdya) of a single 
effect in many causes: 

^ 11 ^^II 

fimMisf - ^i^lPNcb m ^ sik 

'HIHM-'HIHMcIIH ^ TTPTT ^ ?Tt-) TJcFT ^ T^‘ ^ 

^i\ t, ^ (3f^) ^ f I sik^ ^ 

3^ ^ f, ^ WT ti w "q;^ ^ ii 

'HcifrHcb 3^m\ ^ ^ 37T^ f 1 

A single effect (in the aggregate - avayavi) cannot inhere in 
many causes (the constituent parts - auayaua) since, as has been 
assumed, it is possessed of no parts. Or if it be assumed that the 
effect is possessed of parts then it no longer remains a single 
entity. Thus, there are difficulties in accepting the non-Jaina 
position regarding the way the effect inheres in its cause. 

/ ^ \ 

The Vaisesika hold-^ that ‘attributes’, like the intelligence 

(caitanya) and the colour (rupa), and ‘bearers of attributes’, 
like the self (dtmd) and the pot (ghata), are completely 
different, yet being connected by ‘inherence’ (samavdya) these 
attain the designations ‘attributes’ and ‘bearers of attributes’. 
Inherence weaves together; it is also styled ‘occurrence’ (vrtti). 
Through that occurrence, the inherence connection, the 


1. See ^ (^.) (1992), ^I^Rvitluii^Ryundi 
43. 
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designation ‘attributes’ and ‘bearer of attributes’ is approved. 

However, there can be no relation of ‘attributes’ and 
‘bearer of attributes’ if the two are utterly different. If it be said 
that the relation between the two is through ‘inherence’ then 
we must be able to cognize the thing called ‘inherence’ and that 
is not possible. The connection between the ‘attributes’ and 
the ‘bearer of the attributes’ is to be adopted only as defined by 
‘non-separate existence’ and not something other, such as 
inherence etc. 
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Verse 63 


Fault in accepting absolute separateness between the aggregate 
(avayavi) and the constitutent parts (avayava): 

'HIMMIsf - ^ ^-^fTKnr 37Tf^ TJcFT ^ ^ ^Ff^^TT 

t, ^dr^4 ^ ^ ^ cT^) ^ 3lk 

T^‘ ^ (tM^) "q^i ^ ^ 

3ffT ^ ^ ^ ^ t ^ 

If cause and effect are considered absolutely separate from one 
another, there should be separateness between these with 
respect to space and time, just as is seen between two external 
material substances (e.g., the pot and the tree - residing in 
separate substrata -yutasiddha). Then it will not be possible to 
explain the occurrence (vrtti) of cause and effect in a material 
entity in same space (and time). 
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Fault in accepting inherence as independent of the constituent 
parts (avayava) and the aggregate (avayavi): 

fimMIsf - ^ ^ ^ ^ 3^^-37T9RTt-^ 

3J\m i sITT 37T^ t) ^ ^ 'Wd^dl ^ t 
f^RT^ ^ ■'TT ^ s(id] ■§■, eft 

^ ^ tl ^PTff^ ^ ^ 3H^H4 t ('HHdId ^ ^ 

3H^H4 # WT t) ^ 37^^ ^ ^ 37^^ ^ 


It might be said that there exists a relationship of substratum 
and superstratum between two entities (viz. the constituent 
parts and the aggregate - avayava and avayavi) through 
inherence (samavdya), and due to inherence the two cannot 
remain independent of each other even at different space and 
time. We respond that if inherence (samavdya) itself is 
independent of the two entities, how can it possibly create a 
relationship between them? 


108 
























Yerse 65 


Relationship between generality (sdmdnya) and inherence 
(samavdya): 

■fmTRf wiftrfd: I 

WRT#rqrf^ ^ II^HII 

'HIMMIsf - 'HIHM slfT mcWM 371^-371^ 37 T 9 RTf ^ ^ 
t’l slk 3 ^^ 3ic(ol 'H'^dl 't'l ?R sfk 

3 HplrH 3 dci) f^riR-oJR^STT 

(As per the Vaisesikas -) Generality or universality (sdmdnya) 
and inherence (samavdya) both exist in their entirety (and 
inseparably) in their substratum (that is, the entity). Also, these 
two cannot exist independent of their substratum. If so, how can 
these persist in entities which are subject to destruction and 
origination? 
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If no relation whatsoever is aecepted between generality 
(sdmdnya) and inherence (samavdya): 

WWTSif fifin’ 11^^II 

fimMIsf - ^ ^ -) ^ 'HIHM sflT^fW^T ^ 

■q^FR ^ t ?r ^ 

^ ^?T TJUT cTFT ^ 37«f t ^ FR^F tl 

3FT: FTFFF, FFFTF 3fR F?! ^ ‘ 37TFnF^’ ^ FFH FF^ 

F^fl 

(As per the Vaisesikas -) The generality (sdmdnya) and the 
inherence (samavdya) are considered absolutely independent of 
each other. Also, these two have no relation whatsoever with 
their substratum, the entity far^/ioj - the object of knowledge. If 
so, all three - the generality (sdmdnya), the inherence 
(samavdya), and the entity ("ar^/iaj - become nonentities like the 
‘sky-flower’. 

/ ^ \ 

The universalities and particularities are held by the 

Vaisesikas to be eternal and having their own distinct nature, 
but they are not credited with existence (sattd), which is 
confined to the entity (artha) - substance (dravya), quality 
(guna) and action (karma). 


110 






























Verse 67 


Fault in accepting atoms as absolutely non-distinct: 

f^^TFT^ I 

WF^lTSf- ^ -) ^ 3HH^^obH WTFJSrf ^ 

^FRTcn ^ TT^TRT Tm WTj; eft frr^ ^ ^ 

^ TOTT 3H^H4dl # #fTtl sfk %TT^ ^ 

^ (WTTJ#' ^ 3#^ 3ffT ^ ^ 

¥RT##ni 

If it be maintained that the atoms (anu) are absolutely non- 
distinct (oneness - ananyatva) then these should remain as such 
(non-distinct) even after their union to form molecules 
(skandha), creating thereby a substance. Under such a regime 
the four basic substances {hhutacatuska of the Buddhists) - 
earth (prthvi), water (jala), fire (agni), and air (vdyu) - which are 
but the effects of the union of atoms, will turn out to be illusory. 
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If the effect is illusory, the cause must also he illusory; the atoms 
(anu) then hecome illusory: 

-HIMMIsf - ^ ^ ^ ■CR dr^hRUl 3 ^ ^ 

(37?qfd;^FM 

cbl4rd^-'h i\^ t) I ^ sik ^ ^ ^ 

%^-3^ ^ ^ i\ ^mRTTI 

As the cause (kdrana) is established by the effect (kdrya), 
therefore, when the effect {hhutacatuska of the Buddhists) is 
illusory, the cause [the atoms fanz/j responsible for the formation 
of molecules (skandha)] must also be illusory And with non¬ 
existent character of both, the cause and the effect, the 
attributes of the effect like quality (guna) and genus (jdti) will 
also become illusory (non-existent). 

Note: The relation between the material cause and its effect is 
that wherever the cause is present the effect would be present, 
and wherever the effect would be present the cause must have 
been present. Again, negatively, if the cause is absent the effect 
must also be absent and conversely if the effect is absent the 
cause must also be absent. 
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Verse 69 


Fault in considering the effect (kdrya) and the cause (kdrana) as 
absolutely one: 

^ ^ sfrr ^TRHT ^ ^?TT 
HMI '^1^ 'dt <5^^ 1^'HI ’^jrnjJFTI '^IfT 

^ ^ ■q^FR T^‘ 37f^¥rR tl 

^ f^-WTT ^ F^-FR - cbR-qd - TTRT FTTT 

?Tt F^ ^ fTT?FT ^ fSc^F^qr ^ fiT^^TT # tl 

(As per the Sarhkhya view -) If the effect (kdrya) and the cause 
(kdrana) are considered absolutely one, then, as the two are 
declared to be inseparably connected (avindhhdvi), one of these 
is bound to be non-existent. (And, as a corollary, the other too 
becomes non-existent.) If it be said that the effect and the cause 
are actually one but are referred to as two by mere usage then 
also, being a product of imagination, both these remain 
misconceptions. 
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Fault in accepting both, absolute separateness (anyatva) and 
absolute oneness (ananyatva) of eause (kdrana) and effect 
(kdrya), without mutual dependence: 

^ ^ sfk 

^ 3ffT 37^Fq?TT ^ W] t 

^ ^«TT lJ.cblrt^ T^‘ sm tl 3Hc|Mdl 

(3Hc|cWoddl) ^ ^ t ^Pff% 3Hc|M^=bW 

t ’^ 3PT^fT ^ ^ ^ W?IT 11 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
absolute separateness (anyatva) and absolute oneness 
(ananyatva) of cause (kdrana) and effect (kdrya) - describe but 
one and the same phenomenon (i.e., endorsing both one-sided, 
independent standpoints - ubhayaikdnta), for such a position 
will be self-contradictory. And if they maintain that the 
phenomena are absolutely indescribable (avdcyataikdnta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 


114 

























Verses 71 & 72 


The doctrine of non-absolutism (anekdntavdda) declares that the 
substance and its modes show oneness as well as separateness in 
some respects only: 

LiRuimTdVi'qi-ofci 11^^ II 

fCVl'H^ll^vl'^l'-cfel Wr^'ulfdVl'qd: I 

Udl'ddlTd^c^r^ rFTFTR^' "d 11^^ II 

slfT -qdk ( 37 ^) f, ^ 

37^qf^ w ^TM tl ^ sffT ^ ^ 

dPTT-^ ^ t, ^ 3lk -qdfd mRuIIH-HRuiIhI dTT ^ t, 

i^lRWHIH sITt; dTT ^ t, w (^) ^ ^ t, ^^Tl§qT dTT ^ 

t, dTT ^ t, sITt: 37Tf^ dTT ^ tl (37Tf^ ^ dTM 

TTd dTT ^ TT^ %dT ddT 11) 

The substance (dravya) and its mode (parydya), somehow, 
exhibit oneness (with each other) as both these have logical 
continuance (avyatireka). The two also, somehow, exhibit 
separateness (from each other) as there is difference of effect 
{parindma and parindmi), of capacity {saktimdna and 
saktibhdva), of designation (samjitd), of number (samkhyd), of 
self-attribute (svalaksana), of utility (prayojana), and so on^. 
The substance and its modes, thus, are neither absolutely one 
nor absolutely different; as established by the doctrine of non¬ 
absolutism (anekdntavdda), these two, the substance and its 
modes, show oneness as well as separateness in some respects 
only. 


1. Time (kdla) and appearance (pratibhdsa) are also included. 
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Acdrya Umasvami’s Tattvdrthasutra: 

That which has qualities and modes is a substance. 

rT^T^: dRu||q; 

The condition (change) of a substance is a mode. 

That in which qualities and modes exist is a substance. 
What are qualities and what are modes? Those characteristics 
which exhibit association (anvaya) with the substance are 
qualities. Those characteristics which exhibit distinction or 
exclusion (vyatireka) - logical discontinuity, “when the pot is 
not, the clay is,” - are modes. A substance possesses both. That 
which makes distinction between one substance and another is 
called a quality, and the modification of a substance is called a 
mode. The substance (dravya) is inseparable (residing in same 
substratum - ayutasiddha) from its qualities, and permanent 
(nitya). 

That which distinguishes one substance from all others is 
its distinctive quality. Only the presence of this quality makes 
it a substance. If such distinctive characteristics were not 
present, it would lead to intermixture or confusion of 
substances. For instance, souls are distinguished from matter 
by the presence of qualities such as knowledge. Matter is 
distinguished from souls by the presence of form (colour) etc. 
Without such distinguishing characteristics, there can be no 
distinction between souls and matter. Therefore, from the 
general point of view, knowledge etc. are qualities always 
associated with the soul, and form etc. are always associated 
with the matter. Their modifications, which are separable from 
particular points of view, are modes. For instance, in living 
beings, these are knowledge of pitcher, knowledge of cloth, 
anger, pride, etc., and in matter these are intense or mild odour. 
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Verses 71 & 72 


colour, etc. The collection or aggregate of qualities and modes, 
which somehow is considered different from these, is called a 
substance. If the aggregate were completely (from all points of 
view) the same, it would negative both substance and qualities. 

From the point of view of designation (sarhjnd) etc., 
qualities are different from the substance. Yet, from another 
point of view, qualities are not different from the substance as 
they partake of the nature of substance and are not found 
without substance. Whatever condition or form a substance, 
such as the medium of motion, takes that condition or form is 
called its modification (parindma). It is of two kinds, without a 
beginning and with a beginning. 
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Section 5 


The entity (dharmi) and its attribute (dharma) are neither 
absolutely dependent (dpeksika) nor absolutely independent 
(andpeksika): 

~ M ^ ^hT '3Trf^) f^rfo^ 'STT^f^J^ ( 

TTspr-^ ^ ^T#) t, eft 37T^^ sffT 

f^rnt Rife 'H'TodI 't'l sik Hrll^ ■^ 7^277 37^7T^f^I^ 

(■q;^-^ ^ 37^^ ^ Tm^ ^tTFf^ w: ^ 

The existence of the entity (dharmi) and its attribute (dharma) 
cannot be established if these are considered absolutely 
dependent (dpeksika) on each other as neither can then hold its 
identity. (In case two objects are absolutely dependent on each 
other, both are bound to lose their individual identity) If these, 
the entity and its attribute, be considered absolutely 
independent (andpeksika) of each other, then the general 
(sdmdnya) and the particular (visesa) attributes cannot be 
established. [Only an entity which has general (sdmdnya - 
dravya) and particular (visesa - parydya) attributes can be the 
subject of knowledge. Dravya without its modification and 
modification without its dravya cannot be the subject of valid 
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knowledge; only their combination can be the subject of 
knowledge.] 


Acarya Samantahhadra’s Svayambhustotra: 

(13-2-62) 


Just as the two mutually supportive causes, the substantial 
cause (upadana kartd) and the instrumental cause (nimitta 
kartd), result in the accomplishment of the desired 
objective, in the same way, your doctrine that postulates 
two kinds of attributes in a substance, general (sdmdnya) 
and specific (visesa), and ascertains its particular 
characteristic (naya) depending on what is kept as the 
primary consideration for the moment while keeping the 
other attributes in the background, not negating their 
existence in any way accomplishes the desired objective. 

Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 87. 


Acarya Manikyanandi’ s Pariksamukha: 





Only an object which has both, the general (sdmdnya - 
dravya) and the specific (visesa - parydya) attributes can be 
the subject of valid knowledge. 
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Verse 74 


Fault in accepting both absolute dependence (dpeksika) and 
absolute independence (andpeksika) of the entity and its 
attribute, without any mutual relation: 

3^c(icfl-iMfilTd 

Hrlfc Hrlfe 'H'+)dl ■§■ 

^ T^‘ sm tl 3Hc|Mdl 

(3Hc|cWoi^dl) ■QcFP^ ^ ^ t ^Pff% 3Hc|M^obW 

t ’^FPT ^ ^ ^ ^ ^TM11 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two - viz. absolute 
dependence (dpeksika) and absolute independence (andpeksika) 
of the entity and its attribute - describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints - ubhayaikdnta), for such a position will be self¬ 
contradictory. And if they maintain that the phenomena are 
absolutely indescribable (avdcyataikdnta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it is irrational. 
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There is invariable togetherness (avindbhdva) between an entity 
(dharmi) and its attribute (dharma) but still each has its own- 
nature: 

ii^mi 

'HIMMIsf - ^ ^ # ■q^FR ^ ^ 

t, ^‘l ^RFFT sfR ^ 3# ^ 

(^RFf7^^3fn^3fR^ rT2TTWFFr^^3fq 
Wm 3fR ^ 3Ff^-37q% ^ fW ^ 3?^ ^ 37^^ 

^ f I c^ci^K ^ %T?; HK'^HRcb 37^^ 37m^ t, ^ 

The fact that there is invariable togetherness (avindbhdva) 
between an entity (dharmi) and its attribute (dharma) is 
established on the basis of their relative existence. This fact, 
however, has no implication on their respective own-nature. 
Their respective own-nature is self-proven like the constituent 
parts of the agent of production (kdraka) [the doer (kartd), the 
activity (karma) etc.], and the agent of knowledge (jndpaka) [the 
method of knowledge (pramdna), and the object of knowledge 
(prameya)]. 

Note: The doer (kartd) does not rely on the activity (karma) for 
its own nature and the activity (karma) does not rely on the doer 
(kartd) for its own nature. Similarly, the method of knowledge 
(pramdna) does not rely on the object of knowledge (prameya) for 
its own nature and the object of knowledge (prameya) does not 
rely on the method of knowledge (pramdna) for its own nature. 
But empirically these are considered related to each other. 
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Verse 75 


/ ^ \ 

The existence of the entity (dharmi) and its attribute 

(dharma), thus, can be described in seven ways: 1) somehow 
dependent (dpeksika) , 2) somehow independent (andpeksika), 

3) somehow both (ubhaya) - dependent and independent, 4) 
somehow indescribable (avaktavya), 5) somehow dependent 
and indescribable (dpeksika-avaktavya), 6) somehow 
independent and indescribable (andpeksika-avaktavya), and 7) 
somehow both dependent and independent and indescribable 
(ubhaya-avaktavya). 
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Section 6 


Fault in the two views that Reality can only he established 
through the use of the middle term (hetu), or through the 
authority of the scripture (dgama): 

^lld: I 

Rife 't', eft 

37 Tf^ J|l I (%TT "'TT 

ST^iTF-'^ ^ ^ 3751TF ^ %TT ^rrf, ;n[TtR alR 

^ 37m^tl) 37FFT^^ 

^ Rrfe ^ t, eft yrdHKob ^Rrfe^ 

^TTTTTTtl 

If it be maintained that Reality can only be established through 
the use of the middle term (hetu) then it will not be possible to 
establish anything with the help of the proven sources of 
knowledge - direct (pratyaksa) sources of knowledge etc. [For, 
under such a regime, the use of the middle term (hetu), which 
necessarily requires, among other things, prior knowledge of the 
entity (dharmi), the reason (sadhana or lihga) and the general 
rule or illustration (uddharana), will not be possible.] If it be 
maintained that Reality can only be established through the 
authority of the scripture (dgama) then even contradictory 
doctrines (promulgated by different scriptures) will stand 
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established. (The knowledge thus obtained, without any 
scrutiny, will be unreliable and not necessarily true.) 

/ ^ \ 

In inference, the proposition (pratijna) is the statement about 

the aspect to be proved of the major term (sadhya). The middle 
term (hetu) is the statement of reason (sadhana). The 
statement of a general rule supported by an example is called 
the uddharana. 
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Verse 77 


Fault in accepting both, the use of the middle term (hetu) and the 
scriptural authority (agama), to establish Reality, without mutual 
relation: 

3 ^c(icfi-iMfiiTd umw 

sffT 37FFT-M^ ^ ^ ^ t 

^ sm tl 3Hc|Mdl (3Hc|oK1oddl) 

^ ^ ^Ff^ t 3Hc|M^chW t’ 

^FPT ^'FRT^fT ^ ^ ^ ^ WT11 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
the use of the middle term (hetu) and the scriptural authority 
(agama), to establish Reality - describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints - ubhayaikdnta), for such a position will be self¬ 
contradictory And if they maintain that the phenomena are 
absolutely indescribable (avdcyataikdnta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it is irrational. 
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Reality can be established by both - the authentic middle term 
(hetu) and the true authority (dpta): 




m6\\ 


'HIMMIsf - ^ ^ ■CR ^ ^ fe "tor WT t ^ 

■§■ sfR c(cKii STTRT 

W3i^ ^ ^ fW WcIT t ^ 37FFT-^?^?T (i^lR^Ri4) ^ ^TM 
tl (3W yPdMKob TT^'aHpcI'H'clKcb tl) 


When the promulgator of Reality is ‘not a true authority’ 
(andpta), whatever is established through the use of the 
authentic middle term (hetu) is called /ic^M-established; when 
the promulgator of Reality is ‘a true authority’ (dpta), whatever 
is established through his incontrovertible statement is called 
dpto-established. 
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Section 7 


Fault in the vijndnddvaita’s assertion that cognition arrived at 
through the subjective act of mind is the only source of valid 
knowledge: 

imil 

ijlUMIsf - (f^f?Fnt?T HdlcldPH^T ^ 37?f 

^ t, ■QcFTRT ■CR ^ sfk 

^RPT-^ 37FFT fR^^TT i\ sIR fR?2TT ^ ^ 'RRFTT^ 
f 1 wm ^ 3#^ 'Wl'=hK "ta ■RRmr^ ^ oi^ci^R 

If it be maintained (as the proponents of vijnanadvaita do) that 
there is existence only of internal ‘objects of knowledge’ (artha), 
i.e., of cognition arrived at through the subjective act of mind, 
then all inferences (anumdna) drawn by the intellect (buddhi), 
and verbal testimony of the scripture (dgama) would become 
sources of invalid knowledge (pramdndbhdsa). But how can 
there be invalid knowledge (pramdndbhdsa) without there being 
existence of valid knowledge (pramdna)! 
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In the vijndnddvaita scheme, inference, through the use of the 
sddhya and the sddhana, cannot establish that cognition alone is 
real: 





^ -^TTSEf ^ ^ \\6o\\ 


fimMisf - ^ (tg) ^ (■^) ^ 

# ^tTFTT ^ ^ 

sffT (3HRi4lR ^ f - 3ffT ^fTRHT H ^ 

^ t 3ffT H t^l 


(In the scheme of vijndnddvaita -) If through the use of the 
sddhya (statement of that which is to be proved, the major term) 
and the sddhana (statement of the reason, the middle term, 
hetu) one tries to prove that cognition alone is real, the process 
will not be a legitimate one; the statement of the sddhya, 
without considering any distinction whatsoever between the 
sddhya and sddhana, will suffer from what is known as the 
fallacy of the thesis (pratijhddosa) and the statement of the hetu, 
without accepting an inseparable connection with the major 
term, sddhya, from the fallacy of the reason (hetudosa). 
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Verse 81 


Fault in the bahirangdrthaikdnta that maintains the absolutist 
view that all cognitions have real substrata in the external world 
alone: 


■?T#Erf 




WWl ^ # ^tTPPTT) , TJcFTRi ^ 

tTTS2TT?H) ^ (^) ^ ^ ^ 37?f ^ 

■RfcTWT ^ ^ ^ #fff ^ ^ ^ Mt ^^1 


If the absolutist view (of the bahirangdrthaikdnta) that all 
cognitions have real substrata in the external world alone 
(totally objective, with no subjective input) be maintained then 
each cognition becomes prima facie valid, with a total absence of 
a cause for fallacy in the source of valid knowledge (i.e. non¬ 
existence of pramdndbhdsa). And, as a result, all propositions, 
even those holding contradictory positions, will remain 
validated. 
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Fault in accepting both, the all-subjective cognition of the 
internal reality and the all-objeetive cognition of the external 
reality, without mutual dependence: 

■qcFTP^ sffT 37sf TTcFTP^ ^ 37f7?T?^ ^ ^ t 

^ ^<=hW^^ T^‘ 37mT tl 3MWT 

(3Hc|oK1o4dl) TT^TRT ^ ^ t 3Hc|M^chH 

37^T^ t ’^ 3PT^fT ^ ^ ^ W?IT 11 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
the all-subjective cognition of the internal reality and the all¬ 
objective cognition of the external reality - describe but one and 
the same phenomenon (i.e., endorsing both one-sided, 
independent standpoints - ubhayaikdnta), for such a position 
will be self-contradictory And if they maintain that the 
phenomena are absolutely indescribable (avdcyataikdnta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 
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Verse 83 


Both, internal- and external-cognition, can be sources of valid 
knowledge: 

fllUMIsf - t (W^ ^ ^ 

37^^ ^ ^ ^ ^«TT ■RTTMT^ ^ tl sffT 

^ ^ 372f ^ ^RPHT) ^ 37^^ ^ 3|k 

O Lord ! You have asserted that when reality is ascertained 
through internal cognition that illumines the subjective 
knowledge-object^ (prameya) there is no scope for invalid 
knowledge (pramdndbhdsa), and when it is ascertained through 
external cognition that illumines the objective knowledge-object 
(prameya) there is the possibility of valid knowledge (pramdna) 
as well as invalid knowledge (pramdndbhdsa). 


1. The conception of pramd or valid apprehension implies three 
necessary factors, namely the subject (pramdtd), the object 
(prameya) and the method of knowledge (pramdna). 
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The word 'soul' must have a corresponding external object 
(bdhydrtha): 


^TPTT^: 


■^nrTRTTSf - 37sf ■nl^d ^ 

ilH'fp'H ■§' 't' ?T^I (^ 

^ ¥5^ 't' ¥¥ ‘ ¥1^ ¥¥r^ 

3HR<irc| f¥¥T ■|‘l) f^RT M'^K ‘¥¥1’ ¥¥ ¥1^ ¥T¥T 

¥T¥Tt,^¥¥rR‘¥T¥T’ 3¥f^ ¥Tf^ ¥rt ^ 37¥^ ¥Tf^ ^ 37?f 


The word ‘jiva’ (soul), being a designation (saihjnd), must have a 
corresponding external object (bdhydrtha) that it signifies; a 
word, being a designation, is always associated with a 
corresponding external object, just as the word ‘hetu’ - the 
middle term. (The word ‘hetu’ may have ‘smoke’ as the 
corresponding external object.) As the word ‘pramd’ (valid 
apprehension) has a corresponding object that signifies valid 
apprehension, similarly words like ‘mdyd’ (deceit), signifying an 
illusory cognition, have corresponding objects that signify 
illusory cognition. 
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Verse 85 


These three, a pieee of cognition (buddhi), a word (sabda), and an 
object (artha), signify three corresponding comprehensions: 

ji'<yw^fdf^wcbj: ii^mi 

3fk 372f ^ ^ ^ f I sik ^ W3Tf ^ 

ffe 37Tf^ ^ ^ ^ kf tl 

The three kinds of designations (sathjnd) - a piece of cognition 
(buddhi), a word (sabda), and an object (artha) - concurrently 
signify three corresponding comprehensions - a piece of 
cognition (buddhi), a word (sabda), and an object (artha), 
respectively. And the three kinds of comprehensions reflect 
equally the corresponding designations. (For example, the word 
‘jiva’ - when the designation is jiva-buddhi, it reflects the 
cognition of ‘jiva’-, when the designation is jiva-sabda, it reflects 
the word jiva’-, and when the designation is jiva-artha, it reflects 
the object that is ‘jiva’.) 
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Aptamimdrhsd 


The speaker (vaktd) having the piece of cognition (bodha), the 
hearer (srotd) hearing the sentence (vdkya), and the subject 
(prdmatd) having the knowledge (pramd), are distinct: 

¥RTT^ 11^^II 

fimMIsf - ^ ^ (3^^^-f^WFr) (^FPT ^ 

9f!?TT (37f¥r^--qft?H^%IT) 

3ffT wm ^ ^ W (3^^r^-tTO T^‘ 37SM 

^ frok) ^ t - ^ #Tf f I (1^ 

WK PcI^HI^ddl to ■RTTM ^ "qr sfk 

The speaker (vaktd) with a particular piece of cognition (bodha), 
the hearer (srotd) receiving the auditory perception in the form 
of the sentence (vdkya), and the subject (pramdtd) in whom valid 
knowledge (pramd) inheres as an attribute, are distinctly 
established. In case the method of knowledge (pramdna) is 
fallacious, the corresponding external objects (hdhydrtha) - in 
the form of internal and external cognition - too will be 
fallacious. 
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Verse 87 


The validity of the knowledge depends on whether there is 
agreement or disagreement with the corresponding external 
object (bahydrtha): 







\\6m 


^ sfrr yniuidi w 37?! ^ ^ ■qr ^ t, w 

372f ^ W 37?f ^ -RTf^ ^ -qT WT ^ 3Tk 

W 372f ^ ■qri^ H ■qr ^ ^ ^ ti 


The piece of cognition (buddhi) and the word (sabda) can be 
sources of valid knowledge (pramdna) only when the external 
objects (bahydrtha) corresponding to these exist; not when there 
is absence of the corresponding external objects. Truth is 
established on the existence of the corresponding external 
objects (of the piece of cognition and the word), and untruth 
when the external objects are absent. 


Two kinds of sources of valid knowledge (pramana) can be 
thought of: one, used for self through the piece of cognition 
(buddhi), and two, used for others through the word (sabda). 
These two can be considered authentic only when there is 
existence of the corresponding external objects (bahydrtha). 

The existence of the corresponding external objects 
(bahydrtha) establishes the authenticity of the speaker (vaktd), 
the hearer (srotd), and the subject (pramdtd) and also of the 
piece of cognition (bodha), the uttered sentence (vdkya), and 
the valid knowledge (pramd). The corresponding external 
object (bahydrtha) of the word 'jiva’ (soul) is thus established. 
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Aptamimdrhsd 


The validity of the knowledge depends on whether there is 
agreement or disagreement with the corresponding external 
object (bdhydrtha)] when there is agreement, the knowledge is 
valid; in case of disagreement, the knowledge is invalid. 
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Section 8 

37^ -qft^ 


Fault in accepting that the accomplishment of objects is due only 
to fate: 

xfrTTERT: I 

^7^ 1144II 

fimMIsf - ^ ^ ^ ^ 37sf ^ 

t eft ^ ^ ^ Mt ^ ^ ^ sffT ^ ^ ^ 

TTPf% xn; ¥ft ^ i\TW\ ^ 37¥rM 

Rr1i< ch^il Pl'^crl 6l''lll 

If the accomplishment of objects (artha) is due only to fate 
(daiva), then how could human-effort (paurusa) be responsible 
for the creation of fate? If it be assumed that fate is responsible 
for the creation of fate, then there is no possibility of attainment 
of liberation (moksa), and all human-effort to attain liberation 
(moksa) will be futile. 
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Aptamimdrhsd 


Fault in accepting that the accomplishment of objects is due only 
to human-effort: 

I 

fCcJyj'Rir^ 

fimMisf - ^ ^ ^ 37sf ^ ^ 

■RFTT eft f^rfe ■§■ ? ^3^7^ 

^ ^ Mt t eft ■qr ^ TjcFTP^ ^ ^ ti 3Tk 

■qf^ Hl'<?q Hl<>q ■qfl' Rnfe hm 1 '^iiq. rfl' yil^Nl '^tT Hl<>q 3 hh1^ 

(Pnwhd H#TT) 

If the accomplishment of objects (artha) is due only to human- 
effort (paurusa) then how could fate (daiva) be responsible for 
the creation of human-effort? If it be assumed that only human- 
effort is responsible for the creation of human-effort, then all 
human-effort for the accomplishment of objects should always 
be successful. 
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Verse 90 


Fault in accepting both, the accomplishment of objects is due only 
to fate and that it is due only to human-effort, without mutual 
relation: 

■4^ TJcFrf ^ ^ W] t ^ 

^2TT sm tl 3Hc|Mdl (3Hc|ctdoi^dl) 

^ ^ t 3HciM^obw t’ 

^FPT ^ ■R#fT ^ ^ ^ ^ WT11 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
the accomplishment of objects is due only to fate (daiva) and the 
accomplishment of objects is due only to human-effort (paurusa) 
- describe but one and the same phenomenon (i.e., endorsing 
both one-sided, independent standpoints - ubhayaikdnta), for 
such a position will be self-contradictory And if they maintain 
that the phenomena are absolutely indescribable 
(avdcyataikdnta) then for them even to utter the words ‘the 
phenomenon is indescribable’ is not tenable as it is irrational. 
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Aptamimdrhsd 


Both fate and human-effort are jointly responsible for desirable 
and undesirable effeets: 

ijlUMIsJ - ^ ^ 37fw (yPd^d) 37sf ^ -RTf^^T 

^ 3H^r444'=b (^-^JTNR ^ ^ f^) ^ t ^ 

^H^HI ^irfl^l ^ ^ sflT 37fw 37?f ^ -RTf^ 
C^fe-WTR ^ 37^^ TTsf^) #Tt t ^ WW^ 

^nfl^i 

The desirable and undesirable effects (kdrya) that one begets 
without premeditation should be understood due primarily to 
one’s fate (daiva). (In incidences of such effects human-effort 
(paurusa) occupies the secondary role and fate (daiva) the 
primary role.) The desirable and undesirable effects (kdrya) that 
one begets in consequence of premeditation should be 
understood due primarily to one’s human-effort (paurusa). (In 
incidences of such effects fate (daiva) occupies the secondary 
role and human-effort (paurusa) the primary role.) 

/ \ 

Fate (daiva) - It is invisible (adrsta). The word implies one’s 

inherent capability (yogyatd) and the fruition of karmas from 
previous life (purva-karma). 

Human-effort (paurusa) - It is visible (drsta). The word 
implies one’s efforts in this life. 

Both, fate (daiva) and human-effort (paurusa), are respon¬ 
sible for the accomplishment of the object ( artha). 


142 































r 


Section 9 


Fault in accepting that causing pain and pleasure to others must 
necessarily result into demerit and merit: 

xrnr • 

3f^rfHlcbqr4l ^ ll<?^ll 

Pi -eld ■'TFT 

sffr; ■'TT '^<21 Plp-dd ■qiT 6ldl HMI 'diy. 'tTI' "'TT 

^ ^iTsT 3lk ^ P\fW^ ^ ^FFFF 3T%H (cbUichlP^ch afk 

Y^rrf^) afrr: ^wt Tf|?T ^ (^twr) ^ ^ ■qFT sffr; ^ ^ ^ 

If it be maintained that causing pain to others must necessarily 
result into bondage of demerit (papa) and that causing pleasure 
to others must necessarily result into bondage of merit (punya) 
then, being the instrumental cause of pain and pleasure to 
others, inanimate objects (like thorn and poison, milk and 
sweet-food) and persons free from passions^ (like passionless 
saints of high order) must also suffer bondage (of karmas 
involving merit and demerit). 


1. Major passions (kasdya) are four - anger (krodha), pride (mdna), 
deceitfulness (mdyd), and greed (lobha). 
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Aptamimdrhsd 


Fault in accepting that causing pain and pleasure to oneself must 
necessarily result into merit and demerit: 

^ wf ^ -^^sRrr I 

cflrt'Crirl 

^ ^ ^ ^ ^ ^ Ph^ ^ 

13lk 37^^ ^ ^ ^ ^ -qN ^ rnP^^d ^ ^ t eft ci1d<|j| 
3lk f%H tL^d^dT ^ ^ sffT 
#TT ^nfl^ ^ ^ 37q^ ^ sffq ^ ^?qf% ^ 
fqfTTxT-^rrqq ti 

If it be maintained that causing pain to oneself must necessarily 
result into bondage of merit (punya) and that causing pleasure to 
oneself must necessarily result into bondage of demerit (papa) 
then, being the instrumental cause of pain and pleasure to 
oneself, those free from all attachment (vitardga), and learned 
ascetics must also suffer bondage (of karmas involving merit and 
demerit). 

/T ; \ 

Acdrya Umasvami’s Tattvdrthasutra: 

Virtuous activity is the cause of merit (punya) and wicked 
activity is the cause of demerit (papa). 

Acdrya Pujyapada’s Sarcdr^/iasidd/ii 

What is good and what is evil? Killing, stealing, copulation, 
etc. are wicked activities of the body. Falsehood, harsh and 
uncivil language are wicked speech-activities. Thoughts of 
violence, envy, calumny, etc. are wicked thought-activities. The 
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Verse 93 


opposites of these are good. How can activity be good or 
wicked? That activity which is performed with good intentions 
is good. And that which is performed with evil intentions is 
wicked. But the distinction is not based on the activities being 
the causes of auspicious and inauspicious karmas-^. In that 
case, there would be no good activities at all, as good activities 
also are admitted to be the cause of bondage of knowledge- 
obscuring karmas etc. (by the Jainas)^. That, which purifies 
the soul or by which the soul is purified, is merit (punya), 
namely that which produces happy feeling etc. That which 
protects or keeps the soul away from good is demerit (papa), 
namely that which produces unhappy feeling etc. 

Jain, S.A. (1960), “Reality: English Translation of 
Shri Pujyapada’s Sarvarthasiddhi”, p. 168-169. 


Acdrya Kundakunda’s Pahcdstikdya-Sdra 

TFTt -q uRunii) | 

vKlclfM II ( ) 

Whenever Jiva has desires high and noble, thoughts based 
on love and sympathy and in whose mind there are no evil 
impulses towards the same, the Karmic matter that causes 
merit flows in as conditioned by the above mentioned 
springs of righteousness. 


1. From the Jaina standpoint, intentions are all-important and not 

activities in themselves. And the consequences are largely 
determined by the intentions underlying any activity. 

2. From the real point of view, it is no doubt true that all activities are 
undesirable as every kind of activity is the cause of influx and 
bondage. But from the empirical point of view there is difference. 
Merit leads to pleasure and demerit to pain. 
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Aptamimdrhsd 


i4r^ci^r< TT rcbcii)i dwi^i arn^^ n () 

If anyone moved at the sight of the thirsty, the hungry and 
the miserable, offers relief to them, out of pity, then such 
behavior of that person is love or charity. 

^sft ^ ^ Wft ^ f%rrriTT#J^ I 

'dIciH) c^uiPd Isftf cbcj,n1 fw rf ^STT ^ II ( ) 

Whenever anger, pride, deceit and covetousness, appear in 
the mind of a Jiva, they create disturbing emotion, interfer¬ 
ing with calmness of thought. This emotional agitation of 
thought is called impure thought by the wise. 

LmK<sl4HI cbic^fH dlddl I 

MtdRdlcILlclldl MMHI 3TRT^ c^Ulf^ II ( ) 

Inordinate taste for worldly things, impure emotions, 
hankering for and indulging in sensual pleasures, causing 
anguish to fellow beings, and slandering them openly or 
covertly; these constitute the spring of evil. 


■^TnnTT3it'^rdc^l4ll ^‘fd^lciUdlat-dh^lPui * 

wnf ^ doi^-d* mdULidl II ( 


The different animal instincts, the different soul-soiling 
emotions, the tempting senses, suffering and wrath, 
undesirable thoughts and corruption of the faculties of 
perception and will; these constitute the spring of evil. 


Chakravarti Nayanar, A., 
“Acdrya Kundakunda’s Pancdstikdya-Sdra”, p. 112-115. 





































Verse 94 


Fault in accepting both, causing pain and pleasure to others and 
to oneself must necessarily result into bondage of karmas, 
without mutual dependence: 

3^c(icfl-iMfilTd 

'JiPid 

■qcprf ^ ^ W] t ^ ^2TT 

3^ tl 3Hc|Mdl (3Hc|ctdoi^dl) TJcfTRi ^ft 
^ W] t 3Hc|M^cbW t’ ^ 

^ ^ ^ ^TSq ^ WT tl 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
causing pain and pleasure to others and causing pain and 
pleasure to oneself must necessarily result into bondage of 
karmas - describe but one and the same phenomenon (i.e., 
endorsing both one-sided, independent standpoints - 
ubhayaikdnta), for such a position will be self-contradictory. And 
if they maintain that the phenomena are absolutely 
indescribable (avdcyataikdnta) then for them even to utter the 
words ‘the phenomenon is indescribable’ is not tenable as it is 
irrational. 
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Aptamimdrhsd 


Auspicious or inauspicious kinds of dispositions cause the influx 
of meritorious or demeritorious karmas; 

^iTiTLiiLirwcfl Welled: II^MI 

■ 5 ^ ^ 37T^t sffT ^ ^ 3TIT t ■qFT ^ 37T^ 

■§■1 ■§■ ! 37N^ Tf?T ■^rf^ sffT 1:'^ sfk 

^ ^ f cTt ^ sffT -qN ^ Sm^ t , 372tf?T 

"^ten ■§‘1 

When pleasure and pain in oneself and in others are due to the 
limbs (anga) of the auspicious kind of disposition (visuddhi)i, 
these are causes of the influx of meritorious karmas (punya). 
When pleasure and pain in oneself and in others are due to the 
limbs of the inauspicious kind of disposition (samklesa)^, these 
are causes of the influx of demeritorious karmas (papa). O Lord! 
In your view, if pleasure and pain in oneself and in others are not 
due to the auspicious or inauspicious kinds of dispositions then 
there cannot be influx of meritorious or demeritorious karmas; 
these do not yield any fruit. 


1. auspicious kind of disposition (visuddhi) - due to virtuous 

(dharmya) and pure (sukla) kinds of concentration. There are three 
limbs (anga) of the auspicious kind of disposition - its cause 
(kdrana), its effect (kdrya), and its own-nature (svabhdva). 

2. inauspicious kind of disposition (samklesa) - due to sorrowful (drta) 

and cruel (raudra) kinds of concentration. This also has three limbs 
- its cause (kdrana), its effect (kdrya), and its own-nature 
(svabhdva). 
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Section 10 


Fault in views that ignorance is the cause of bondage and that 
liberation is possible with slight-knowledge: 

- 'hR 'ST^TH Pl’HH 6ldl ^ eft ^ 6l^ ^ 

eft '+)K'j| 

^ #fT ^ I 

If ignorance (ajndna) be considered an assured cause of bondage 
(bandha) then since there are infinite knowables (jneya), no one 
can become an Omniscient (kevalin) [i.e., the one who has 
attained omniscience (kevalajndna)]. If it be maintained that 
liberation (moksa) results from even slight-knowledge 
(alpajndna) then, because of the persistent presence of acute 
ignorance, the cause of bondage will persist (and, as such, 
attainment of liberation cannot be imagined). 

/ \ 

The Samkhya view that only through the realization of his 

independence from the environment including his own psycho¬ 
physical mechanism, Purusa attains perfect knowledge, is the 
point of contention in this verse. According to the Sarhkhya 
view, with his discriminative knowledge Purusa is able to 
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Aptamimdrhsd 


perceive that the activities are all due to Prakrti while he 
himself remains in unruffled peace. Prakrti, which continues 
to spin round on account of its own impulse, can no more 
influence the liberated Purusa because he has attained 
freedom on account of his discriminative knowledge. 
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Verse 97 


Fault in accepting that ignorance is an assured cause of bondage 
and even slight-knowledge is the cause of liberation, without 
mutual relation: 

3 ^c(icfi-iMfiiTd u^m 

3ffT smm ^ ^ 37fei?^ ^ ^ 

t ^ TTspn^ T^‘ 3^ ti 3HciMdi 

(3Hc|ctdoddl) ■QcFP^ ^ ^ t ^pff% 3Hc|M^=bW 

t ’^FPT ^ ^ ^ ^ ^ tl 

Those who are hostile to the doctrine of conditional predications 
(syadvada) can also not maintain that the two attributes - viz. 
ignorance (ajndna) is an assured cause of bondage (handha) and 
even slight-knowledge (alpajndna) is the cause of liberation 
(moksa) - describe but one and the same phenomenon (i.e., 
endorsing both one-sided, independent standpoints - 
ubhayaikdnta), for such a position will be self-contradictory. And 
if they maintain that the phenomena are absolutely 
indescribable (avdcyataikdnta) then for them even to utter the 
words ‘the phenomenon is indescribable’ is not tenable as it is 
irrational. 
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Aptamimdrhsd 


The real causes of bondage and liberation: 

- h16“'H(6<1 '3H^M ^ ^Idl ^ 'SffT] '3H^M ^ 

■^t?TT 'll 3^-"^ ■§■, 

3^-?H ^ 11 


Bondage (bandha) is caused due to ignorance (ajndna) 
accompanied by delusion (moha), and bondage is not caused due 
to ignorance (ajndna) not accompanied by delusion (moha). In 
the same way, liberation (moksa) is caused due to slight- 
knowledge (alpajhdna) not accompanied by delusion (moha), 
and liberation (moksa) is not caused due to slight-knowledge 
(alpajhdna) accompanied by delusion (moha). 
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Verse 99 


Dispositions, like attachment or desire, originate according to the 
type of karmic bondage: 

'HIMMIsf - 37Tf^ ^FTFTf ^ t sik 

^ ^ t cT^TT ^ 

tl t ^ ^ 3|k 37^ ^ ^ ^ ^ 

(WT3|k37W) -^^fl 

The origination of dispositions, like attachment or desire, is 
variegated (vicitra) according to the type of karmic bondage 
(karmabandha), and this karmic bondage originates from its 
own appropriate causes. The souls subject to karmic bondage are 
of two types - those possessing spiritual purity (suddhi) [and 
destined to attain liberation (moksa) - bhavya jiva], and those 
possessing spiritual impurity (asuddhi) [and destined not to 
attain liberation (moksa) - abhavya jiva]. 
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Aptamimdrhsd 


The manifestation of purity in a soul has a beginning while the 
manifestation of impurity is heginningless; 

% xnwqrwTf^rT^ i 

'HIMMIsf - ^ 3lrq 37WT-'?Tf^ (■q^ 

^ - %qTt-%qTt % ^ ^ ^ %?RT ^ ■q^FTM ^ ^ 

■q^^'t) ^ j^ipcwqTfi 

qrrfq sffq ■qjt oqf^r srqrfq 't’l "q^ ■§■ ^ qq? qq 

froqqfqkrti 

These, purity (suddhi) and impurity (asuddhi), are two kinds of 
power akin to the cookability (pdkya) or the non-cookability 
(apdkya) of a cereal (viz. beans like urada and munga). The 
manifestation of purity (in a soul) has a beginning while the 
manifestation of impurity is beginningless. And, being (the 
soul’s) own-nature (svabhdva), it is not open to logical argument 
(tarka). 

/ ^ ^ \ 

The capacities (purity and impurity) of two kinds of souls are 
compared with those of beans; some of these become soft and 
edible on being stewed and others remain hard even after being 
stewed for a long time. It is not possible to know beforehand 
whether a particular bean is edible or non-edible. On being 
boiled some beans, as per their nature, will become soft; the 
others, as per their nature, will remain hard as before. In the 
same manner, it is not possible to know beforehand whether a 
person has the capacity to attain liberation (moksa) or not. 
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Verse 100 


Austerities (tapas) and observance of vows (vrata) are like 
heating our souls up. On performance of such laudable efforts, 
some will acquire true knowledge and attain liberation, but 
others will not be able to get rid of worldly sufferings and are 
destined to stay forever in the cycle of rebirths (samsdra). The 
attainment of purity in a soul has a beginning but impurity is 
beginningless. 

In this verse Acdrya Samantabhadra makes an important 
point: purity or impurity of souls is their inherent nature 
(svabhdva) and, therefore, not open to logical argument 
(tarka). We cannot know through indirect knowledge of the 
senses if a person has the capacity to attain liberation (moksa); 
only the Omniscient can know this. 


155 







Aptamimdrhsd 


That by which substances (souls and non-souls) are rightly 
known, or knowledge alone, is pramdna: 

'HIMMIsf - t W\^\ ! 37N^ m dxd^H ^ Wm ^ wtl 
dTddH ^ WT ^ t - 3lk ^^1 ^ 

(■ 5 TO) ^^ 1 =^ ^ ^THcn t, dldddH 31^^ fl 

^ (^Pd^H 37Tf^) ^ ^ ^ ^TPTcTT t ^ tl 

^ slfT ^ ^ 11 

O Lord ! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone, is 
pramdna {lit. the method of knowledge). Pramdna is of two 
kinds: first, direct (pratyaksa) - omniscience (kevalajndna) - 
which knows the whole range of objects of knowledge 
simultaneously, without gradation (akramabhdvi), and second, 
indirect (paroksa), which knows the objects of knowledge 
partially and in succession (kramabhdvi). Knowledge in 
succession features the doctrine of conditional predications - 
syddvdda, and ascertainment, without contradiction, of one 
particular state or mode of the object, called naya. 

/ \ 

The ordinary human being cannot rise above the limitations of 
his senses; his apprehension of reality is partial and it is valid 
only from a particular viewpoint. This leads to the nayavada of 
the Jainas. When ordinary human knowledge is partial, a new 
method of stating our approach to the complex reality had to be 
devised, and that is syddvdda, the doctrine of conditional 
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Verse 101 


predications. Thus the doctrine is the direct result of the 
strong awareness of the complexity of the object of knowledge 
and the limitations of human apprehension and expression. 

Pramdna is the comprehensive view; nay a is the partial 
view. 

Acdrya Kundakunda’s Pravacanasdra: 



That self-born, perfect and pure knowledge which spreads 
over infinite things and which is free from the stages of 
perception such as apprehension and speculation is called 
the real happiness-^. 

Upadhye, A.N. (1935), 
“Sri Kundakunddadrya’s Pravacanasdra”, p. 76. 


While the self-born, direct knowledge (or omniscience) is 
utterly pure and free from stages, the sensory knowledge 
(matijndna) has four stages as mentioned in the following 
sutra. 


Acarya Umasvami’s Tattvarthasutra: 

3fc|y^^|ic||<HSlTTnTT; 


(The four divisions of sensory knowledge are) apprehen¬ 
sion (sensation), speculation, perceptual judgement, and 
retention. 

Jain, S.A. (1960), “Reality: English Translation of 
Shri Pujyapada’s Sarvarthasiddhi”, p. 23. 


1. Ignorance, the result of knowledge-obscuring karmas, is misery in 
this world. Real happiness consists in destroying the karmas and 
attaining omniscience, the very nature of the self. 
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Aptamimdmsd 


Fruits of the two kinds of pramdna: 

^twrrss^FTFRsfi-: i 

WS^TFTWt m fT^RTTFr ll^o^^ll 

fimMIsf - ^ wm t, ^^ 7 ^ 

wf ti ^ wm t 

^^ 7 ^ ■qrro w stkh (ti^) sffr w\ (c^) ^ ^ ti 37^7^ 

^ ^ ^ ^^7^ W tl 37q% fro 37?Fr 

■^TT?T "^tHT "77^ yni'JI-’^ ■^Tpft "'Ti^ 't’l 

The fruit of the first kind of pramdna - direct (pratyaksa) or 
omniscience (kevalajndna) - is equanimity (upeksd). The fruit of 
the other kinds oipramdna - indirect (paroksa) - is discernment, 
i.e., acceptance (grahana) or rejection f^ydgaj; besides, of course, 
equanimity, as stated above. Destruction of ignorance (ajndna) 
about the self, however, is the actual fruit of all methods of 
knowledge (pramdna). 

^ 

Acdrya Umasvami’s Tattvdrthasutra asserts that the five 
kinds of knowledge constitute the two types of pramdna: 

ddjqiul ll^-^oll 

These (five kinds of knowledge) are the two types of 
pramdna (valid knowledge). 


As regard the fruit of pramdna, there is satisfaction in the 
attainment of knowledge. The soul, whose knowledge-nature 
is clouded by the foreign matter of karmas, finds satisfaction in 
determining the nature of substances with the help of the 
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Verse 102 


senses. That is spoken of as the fruit of knowledge (or of 
pramdna). Or the attainment of equanimity (upeksd) and the 
destruction of ignorance (ajndna) may be considered the fruit. 
Equanimity is freedom from attachment and aversion. Also, on 
the destruction of darkness, that is ignorance, the self attains 
the power of discrimination between what needs to be accepted 
and rejected. 
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Aptamimdmsd 


The word ‘sydt’ is used to assert a particular attribute of the 
object of knowledge and explicatory of the manifold points of 
view (anekdnta): 


djcH^Gcc^chw^ldl ■gfw I 


t -q^sf) ^ 

‘^KPw ^ ^ 3H^ohH ^ tl 

3ffT ^doflclRHqT ^ ^ ‘^RT^’ tTOT 

(373q^) t sITT 37?f) ^ (^?Rr- 

■^ti 


O Lord ! The word ‘sydt’, used in conjunction with the object of 
knowledge (artha), imparts to your sentences a definitive 
meaning explicatory of the manifold points of view (anekdnta) 
and corroborates a particular attribute of the object. The word 
‘sydt’ is a nipdta^ - a particle, an indeclinable - acknowledged by 
the Omniscients (kevalins) as well as the all-knowing Masters of 
Scripture (srutakevalins)-, it qualifies the meaning of the 
sentence concerned. 


1. An avyaya is a preposition, an indeclinable word or particle; a kind 
of compound. Nipdta words are parts of avyaya used to 
communicate the meaning. The word ‘sydt’ is used in relation to a 
particular meaning, not in terms of doubt, possibility or vacillation 
(maybe, perhaps). 
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Verse 104 


Syddvdda is the doctrine of conditional predications, renouncing 
the absolutist view: 









tl (^^RhU. 37Tf^ ^ ■q#^RTRt fl) 

^RT^ 3lk ^ ^ %T?; W t cTSTT sffT 

^ t| 

Discarding the absolutist (ekdnta) point of view and observing 
the practice of using the word ‘kathancit’ - ‘from a certain 
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is 
what is known as syddvdda - the doctrine of conditional 
predications. It embraces the seven limbs (saptabhanga) of 
assertion, the one-sided but relative method of comprehension 
(naya), and also the acceptance and rejection of the assertion. 


/ ^ \ 

The particle ‘sydt’ in a sentence qualifies the acceptance or 

rejection of the proposition or predication expressed by the 
sentence. It refers to a ‘point of view’ or ‘in a particular 
context’ or ‘in a particular sense’. The ‘vada’ presents a theory 
of logic and metaphysics. Syddvdda means a theory of 
predication of reality from different points of view, in different 
contexts or from different universes of discourse. Syddvdda is 
the expression of the pictures of reality obtained from different 
points of view in definite and determinate logical predications. 
Syddvdda promotes catholic outlook of many-sided approach 
to the problem of knowledge of reality. It is anti-dogmatic and it 
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presents a synoptic picture of reality from different points of 
view. Syadvada expresses a protest against one-sided, narrow, 
dogmatic and fanatical approach to the problems of reality. It 
affirms that there are different facets of reality and these have 
to be understood from various points of view by the 
predications of affirmation, negation and indescribability. 

Anekdnta is the basic understanding of the complexity of 
reality and the necessity of looking at it from different points of 
view. Syadvada is the expression of the anekantavada in logical 
and predicational form. In this sense, anekantavada is the 
foundational principle and syadvada is the logical expression 
of the foundational principle.^ 

In the presentation of the nature of an object in its infinite 
aspects we have to adopt the sevenfold predicational form 
(saptabhangi) which includes the positive and the negative 
predications without contradicting each other. The nature of 
the object can be considered from seven points of view and 
their predications would be sevenfold. Ever 3 dhing can be 
presented through sevenfold predications. These predications 
have been worked out on the basis of permutations of the 
fundamental threefold predications of affirmation, negation 
and indescribability. A limb (bhanga) refers to the partial 
presentation or a particular form of expression. Saptabhangi is 
the sum total of the seven limbs of logical expression. It is the 
expression of the psychological basis in nayavada. 


1. See Shastri, Devendra Muni (1983), “A Source-book in Jaina 
Philosophy”, p. 240. 
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The doctrine of conditional predications (syddvdda) and 
omniscience (kevalajfidna) are both illuminators of reality: 

fCcfrfTt:|'ychlVI'^ I 

cTRf ^ 

ycbii^icb tiycbi^H ^ 

^ ■§‘1 ^ 1^'HI ^ t^RR "I 

3R^tl 

Syddvdda, the doctrine of conditional predications, and 
kevalajfidna, omniscience, are both illuminators of the 
substances of reality. The difference between the two is that 
while kevalajfidna illumines directly, syddvdda illumines 
indirectly Anything which is not illuminated or expressed by the 
two is not a substance of reality and hence a non-substance 
(avastu). 

/ \ 

Syddvdda and kevalajfidna are the foundational facts of 

knowledge. The difference between the two is that 
kevalajfidna is the complete and all-emracing knowledge of 
reality while syddvdda is the conditional predication of the 
individual propositions of the knowledge obtained in 
kevalajfidna. Kevalajfidna is the direct experience and 
syddvdda is its indirect expression. 
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A naya gives expression to a particular aspect of an object, 
comprehended fully by syddvdda: 




’HnTF^TTSj - "^TT^ SKI 

^ ^ fiFFTt ^ ^ WTFFT 

^ 374-f^^ SA\fK) ^ t, ^ ^ 

cb^dldl tl 


A naya gives expression to a particular aspect (like ‘nityatva’) of 
an object, comprehended fully by syadvada, through the use of 
homogeneous (sadharmya) or heterogenous (vaidharmya) 
example (drstanta) to establish, without contradiction, 
inseparable connection (vydpti) between the major term 
(sadhya) and the middle term (hetu). (Thus, naya is designated 
here as a virtual synonym oihetu, beside its usual designation as 
a relative, one-sided comprehension.) 
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Verse 107 


A substance (dravya) is an inseparable consolidation of 
attributes: 

BichivrHi i 

ii^oisn 

- crHt chMl 

3^ ^ dKIri^ ^ TO 

^ TO TO 11 ^ TO ■Q^ft ^ft t 3lk 31^ ^ft 11 

A substance (dravya) is an inseparable consolidation of 
attributes expressed through all one-sided, but relative, 
comprehensions (naya) and their subdivisions (upanaya), 
pertaining to the three times (the past, the present, and the 
future). It is one (with respect to the dravydrthika naya) and 
many (with respect to the parydydrthika naya). 
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The conglomeration of inter-dependent and relative assertions 
reveals the true nature of an ohject: 

iwr i 

w 1wrr ^ ii^o^ii 

'H^hdl 1% Pirdrcl 37Tf^ 

^ ^ ^ fiT^^TT # ^RPHT ^nfHl ^ 

t frr^cbHdi ^ # 

f I t WJ^\ ! 37N^ ^ ^ -qPFR f sfrr 

fro 37sff^PTT^ f (3lk fPf%TT ^ ci^HHi 

^HPcid t) I 

If it be said that the conglomeration of unseemly propositions 
[purported to be made by independent, one-sided points of view 
(naya) in isolation (of reality)] is bound to be false, our reply is 
that this is not correct. In your scheme, O Lord, only those one¬ 
sided points of view (naya) which make absolute and non- 
relative assertions are false; assertions which are inter¬ 
dependent and relative, in fact, each reveal an aspect of truth, 
and their conglomeration, therefore, reveals the true nature of 
an object. 
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A sentence asserts, either positively or negatively, a particular 
characteristic of the multifarious nature of an entity: 

ciichJh MIrt ciiiu^h m \ 

'HIMMIsf - ^ 3H^ohWlrHci) fq; ^ ^ WJ 

^ Pn^^rnd ^TM t W^FT -) 3H^cbHlrHob 
^ 372M ^ ^ fWFT ■?kT tl 3H^cbH|rHcb 

^ ■!■ sffT ^ ■§‘1 ■JTf^ %TT "q TTPTT 

^ cTt 3^m\ ^ ^ 

In the doctrine of non-absolutism (anekantavada), a sentence 
asserts, either positively (vidhi) or negatively (nisedha), a 
particular characteristic of the multifarious nature of an entity. 
Irrespective of whether the sentence asserts the characteristic 
positively or negatively, both such (seemingly contradictory) 
characteristics are present in it. Without the acceptance of this 
feature (i.e., if only the positive or the negative characteristic is 
assumed to be present in the entity), the entity is bound to 
become a nonentity fauas^Mj. 

/ ^ \ 

The basic thesis in Jainism is the non-one-sided (anekdnta) 

nature of reality. A thing is supposed to have infinite-fold 
characteristics or properties. It becomes imperative, therefore, 
to apply all kinds of predicates, including seemingly 
contradictory ones, to describe its singular aspect depending 
on one’s point of view. To illustrate, an entity has an aspect that 
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is unchanging - this is its ‘sat’ aspect or ‘svabhdva’ aspect or its 
‘substance’ aspect. The reality seems to be unchanging when 
we consider its ‘substantial’ aspect but it seems to be ever- 
changing when we consider its qualities and modes. 
Anekantavada S3mthesizes the two aspects and builds them 
into a coherent whole. 

All standpoints (naya) are right in their own respective 
spheres but if they are taken to be refutations, each of the 
other, they are wrong. A man who knows the ‘non-one-sided’ 
nature of reality never says that a particular view is absolutely 
wrong. A naya deals only with the particular point of view of 
the speaker and does not deny the remaining points of view, not 
under consideration at the moment. 

Acdrya SamantabYvadra’s Svayambhustotra: 

Pl'UrHch'^ I 



; chl4cht % ^ II 

(11-3-53) 


O Lord Sreyahsanatha! You had pronounced that the naya 


deals with a particular attribute that is under 
consideration - called the primary attribute - of a 
substance and it does not deny the existence of the 
remaining attributes - called the secondary attributes. A 
substance, thus, exhibits attributes like a friend, a foe, and 
neither a friend nor a foe; it incorporates duality of 
attributes (and their combinations)-^ which truly explain 
its existence. 

The sevenfold mode of predications (saptabhafigi) with its 

partly meant and partly non-meant affirmation (vidhi) and 


1. See Jain, Vijay K. (2015), “Acdrya Samantabhadra’s 
Svayambhustotra”, p. 12-15. 
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negation (nisedha), qualified with the word ‘sydt’ (literally, in 
some respect; indicative of conditionality of predication) 
dispels any contradictions that can occur in thought. The 
student of metaphysics in Jainism is advised to mentally insert 
the word ‘sydt’ before every statement of fact that he comes 
across, to warn him that it has been made from one particular 
point of view, which he must ascertain. 

Acdrya Amrtcandra’s Purusdrthasiddhyupdya: 

^chddiircIHRfdHI* II ^ II 

I bow to Anekdnta (the doctrine of manifold points of view - 
relative pluralism), the root of unmatched Jaina Scripture, 
that reconciles the partial viewpoints of men, born blind, 
about the elephant, and which removes all contradictions 
about the nature of substances by apprehending reality 
through multiplicity of viewpoints. 

Acdrya Amrtcandra has termed the doctrine of non¬ 
absolutism (anekdntavdda) as the root of the Jaina Scripture. 
Without a clear understanding of this gem of Jainism, men of 
this world are like the blind men of the parable-^; they insist on 
their partial knowledge being accepted for the whole truth. 


1. See Jain, Vijay K. (2012), “Shri Amritchandra Suri’s Purusdrtha¬ 
siddhyupdya - with Hindi and English Translation”, p. 3-4. 
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The nature of reality can be predicated only through a sentence 
that incorporates both the affirmation and negation, depending 
on the point of view: 

cTH sffT 37?!^ 3TO^37Tf^) 'll ^ c||c|^ 

(3TO^-3HrHemR-^) # yPdHlRd 

W3i^ ^ ^ yPdMKH ^ t? 

The nature of reality is such that it can be predicated only 
through a sentence that incorporates both the affirmation (‘that 
is’ - tat) and negation (‘that is not’ - atat), depending on the 
point of view. (In case a sentence predicates affirmation, 
affirmation is the primary theme and negation is present but as 
a secondary theme; in case a sentence predicates negation, 
negation is the primary theme and affirmation is present but as 
a secondary theme.) A predication that takes the absolutist view 
of either affirmation or negation is not true. And how can one 
describe the nature of reality through such a false sentence? 

x:-\ 

Acdrya Samantabhadra’s Scayam^/iMSto^ra; 

rl^ ^ rl^ ^ I 

^ ^ ViyMdibllrf II 

(9-2-42) 

O Lord Suvidhinatha ! Your description of reality 
postulates that, as established by experience, there is the 
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conditional affirmation of a substance, from a particular 
point of view, and also the conditional negation, from 
another point of view. The two views, existence and non¬ 
existence, are not without any limitation; these views are 
neither totally inclusive nor totally exclusive to each other. 
Leaving out the limitation will lead to nihilistic delusion. 

rHryh’^rlufddpTlRf.^: I 

T ®lf^t'dt^-PirMTl^fMpdch4)hd'kl II 

(9-3-43) 

When we reckon the existence of a substance we maintain 
that it is eternal and when we reckon the non-existence of 
that substance we maintain that it is perishable. O Lord 
Suvidhinatha ! You had declared that the two views that 
proclaim the same substance to be eternal as well as 
perishable are reconciled by the doctrine of material or 
internal cause (upadana kartd) and the auxiliary or 
external cause (nimitta kartd) in the performance of any 
action. 

Jain, Vijay K. (2015), 
“Acdrya Samantabhadra’s Svayambhustotra”, p. 59-60. 
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A sentence while calling attention to its own general meaning 
simultaneously negates the other meanings: 

c(|ch;w 6^C(|M I: I 

'HIMMIsf - ^ ^ t ^ 37^^ 37s| ^IHM ^ 

■RfcTWT ^R?TT 137T 37^ ^ 37^1 ^ ^ 

(W^) ^ tl ^ ^ ^ ^STT 37-mHl^lrHcb 

(t ^ ‘ 37FFrm^ ’ ^ WTH 37^ 11 

It is the nature of a sentence that while calling attention to its 
own general meaning expressly conveyed by it, it also negates 
the meanings that may be conveyed by other (unspoken) 
sentences. (For example, the sentence, “Bring the jar,” not only 
conveys to the listener to bring the jar but also that a piece of 
cloth, a table, or a lamp, are not to be brought. Thus, while a 
sentence affirms its own meaning, it also simultaneously 
negates the other meanings.) If a sentence is thought of as 
capable only of expressing its own general meaning without 
negating what is not meant, the speech becomes a nonentity like 
the ‘sky-flower’ (dkdsapuspa). 
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The use of the word ‘sydt’ acts like a stamp of truth that enables 
the listener to grasp the intended particular meaning of a 
sentence: 

^ ^ WTT 37Tf^) WTFq 

3F^TT%‘-FR Cqr ^ 37^-FR) ^ ‘RfcTW f, ^ 

RTF ^ t ^ F# tl 31F: 

3H^n 1^ ^ FfFWT ^ dT^ dRF fiT^^TT f I sffT 37sf 

'Wlcd)K (W^) tl 

If it be said^ that a sentence expressing the universality 
(sdmdnya) aspect, in fact, denotes only the particularity fuisesaj 
aspect, this is not correct since the speech then becomes a 
nonentity. The use of the word ‘sydt’ acts like a stamp of truth 
that enables the listener to grasp the intended particular 
meaning. (An entity has both the universality (sdmdnya) as well 
as the particularity ("uisesaj aspects. When the expression makes 
the universality aspect as its subject, the particularity aspect 
becomes secondary and when the expression makes the 
particularity aspect as its subject, the universality aspect 
becomes secondary; this is doubtlessly achieved by using the 
word ‘sydt’in the expression.) 


1. In the Buddhist concept of ‘anyapoha-vada’, the word is capable 
only of negating what is not meant, without affirming anything. 
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Affirmation, when not in conflict with negation, yields the 
desired result of descrihing truly an object of knowledge: 



^ ^ t ^ (37^) 37?f 

^ ^ tl ^ ^ 37M?7t ^ # 

^ 37T^ 3ffT tl ^ ^ ^ ^ 

Affirmation, when not in conflict with negation, yields the 
desired result of describing truly an object of knowledge. Only 
when affirmation and negation are juxtaposed in mutually non¬ 
conflicting situation, one is able to decide whether to accept or 
reject the assertion. This is how the doctrine of conditional 
predications rsydcZudc^aj establishes the truth. 
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Verse 114 


The ‘Aptamimdmsd’ has heen composed for the seekers of own 
well-heing: 

f^rftrTT f^'dI'H, I 

'HIMMIsf - ^ 3Hlkl4]HI'HI 37^^ tid ^ ^ 

3lk ^ 37sf-f^^ ^ yrdMPd 

This treatise ‘Aptamimdmsd’ - Deep Reflection On The 
Omniscient Lord - has been composed for those who seek their 
well-being (i.e., realization of the SelD by enabling them to 
discern between the true and the false preaching. 


This concludes the ‘Aptamimdmsd’ (also known as 
the ‘Devdgamastotra’) composed by the supremely 
holy and stainless Acdrya Samantabhadra, 
a glittering jewel among the authors of the sacred 
scripture, who reigned supreme as a poet, 
a disputant, a preacher and an orator, and 
whose expositions, based on the incontrovertible 
doctrine of syddvdda, have torn apart 
mountains of misconceptions. 

With great devotion, I make obeisance humble 
at the worshipful feet of Acdrya Samantabhadra. 
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GENERAL INDEX 


abhdva - non-existence 19, 20, 23, 
25, 26, 103, 104 
abhdvaikdnta - absolute non¬ 
existence 25, 26 
abhavya jiva - destined not to 
attain liberation 153 
abheda - see advaita 
absolute separateness 55, 60 
absolutist view 15, 16, 131, 161, 
170 

Acdrya Amrtcandra, Acdrya 
Amritchandra 48, 169 
Acdrya Kundakunda, Acdrya 
Kundkund 9, 10, 31, 48, 71, 78, 
145, 146, 157 

Acdrya Manikyanandi 120 
Acdrya Nemicandra, Acdrya 
Nemichandra 8 
Acdrya Pujyapada 6, 85 
Acdrya Samantabhadra 13-17, 78, 
84, 85, 120, 155, 168, 170, 171, 
175 

Acdrya Umasvami 97, 116, 144, 
157,158 

Acdrya Vidyananda 11 
acetana - inanimate 71 
adhikarana - substratum 48-50 
adrsta - invisible 142 
advaita - ekatva, abheda, non¬ 
dualism 47, 48, 51, 52, 54, 60, 
65 

advaita-ekdnta - absolute non¬ 
dualism 47, 48, 51, 52, 60 


Advaita-Vedanta 47 
Astasahasri 11 

affirmation 15, 19, 29, 30, 32, 34, 
40, 42, 60, 84, 85, 162, 168, 170, 
171,174 

dgama - scriptural authority 125, 
127,129 
agni - fire 111 

Ahamkdra - I-ness or Ego 69-71 
ahetu - not a legitimate middle 
term, non-reason 39, 54 
ajiva - non-soul 22, 33 
ajhdna - ignorance 149, 151, 152 
dkdsa - space 22, 70 
akramabhdvi - without gradation 
156 

alpajhdna - slight-knowledge 149, 
151, 152 

anddi - without beginning 20, 23 
ananta - without end 20, 23 
ananta catustaya - four infinitudes 
5 

ananta darsana - infinite 
perception 5 

ananta jhdna - infinite knowledge 
5 

ananta sukha - infinite bliss 5 
ananta virya - infinite energy 5 
ananyatva - oneness 111, 114 
andpeksika - independent 119, 121, 
123 
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andpeksika-avaktavya - somehow 
independent and indescribable 
123 

andpta - not a true authority 128 
aneka, anekatva - many, manyness 
45 

anekdnta, anekdntavdcLa - non¬ 
absolutism, many-sided view 28, 
40, 115, 160, 162, 167-169 
ariga - limbs 148 
antardya - obstructive 6, 14 
anu - atom 111, 112 
anumdna - inference 63, 129 
anumeya - object of inference 10- 
12 

anupayoga - non-consciousness 33 
anvaya - (agreement in) 
association 36, 38, 80, 116 
anydpoha-vdda - the Buddhist 
concept that the word is capable 
only of negating what is not 
meant, without affirming 
anything 173 

anyatva - separateness 114 
anyonydbhdva - reciprocal non¬ 
existence 20-22, 24 
apdddna - dislodgement 48-50 
apdkya - non-cookability 154 
dpeksika - dependent 119, 121, 123 
dpeksika-avaktavya - somehow 
dependent and indescribable 
123 

apprehension 11, 133, 134, 156, 

157 

apramdna - not pramdna 44 


dpta - Omniscient, a true authority 

3, 128 

dpta-established 128 
arati - displeasure 4 
Arhat - the World Teacher or ‘ Jina’ 

4, 5, 11-14 

drta - sorrowful (concentration) 

148 

artha - object (of knowledge) 19, 

42, 110, 129, 135, 139, 140,142, 
160 

artha-kriyd - performance of 
activity 42 

asat - non-existing 27, 32-34, 42, 
57, 77, 84, 86 

astdngahetuka - Buddha’s Noble 
Eightfold Path to liberation 90 
astitva - existence 36, 38, 63 
asubha - wicked 16, 51 
asuddhi - spiritual impurity 153, 
154 

asvarupa - devoid of the form of its 
own 22, 24 

atat - ‘that is not’ 170 
atisaya - miraculous happenings 5 
attachment 4, 5, 8, 144, 153, 159 
atyantdbhdva - absolute non¬ 
existence 21, 22, 24 
avdcyataikdnta - absolutely 
indescribable 26, 60, 95, 114, 
121, 127, 132, 141, 147, 151 
avagraha - apprehension 11 
avaktavya - indescribable 27, 30, 
34, 35, 45, 123 

dvarana - envelopment of the soul 
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by material karmas 8 
avastu - non-object 42, 163, 167 
avdya - judgement 11 
avayava - constituent parts 105, 
107, 108 

avayavi - aggregate 105, 107, 108 
avidyd - ignorance 47, 51 
avindbhdva - invariable 

togetherness 36-38, 45, 61, 122 
avyakta - non-manifest 69-71 
avyatireka - logical continuance 
115 

ayutasiddha - residing in same 
substratum 116 

bahirangdrthaikdnta - all 

cognitions have real substrata 
in the external world alone 
(totally objective, with no 
subjective input) 131 
bdhydrtha - external object 134, 
136-138 

bandha - bondage 51,74,149, 151- 
153 

beginningless 154, 155 
bhanga - limb 162 
bhdva - existence, manifestation, 
nature 19, 25, 26, 30, 63, 84, 85 
bhdva nirjard - subjective shedding 
of karmas 9 

bhdvaikdnta - absolute existence 
19, 26 

bhdvakarma - dispositions of the 
soul 8 

bhavya jiva - destined to attain 


liberation 153 

bhaya - fear; ihaloka bhaya - fear 
relating to this life; paraloka 
bhaya - fear relating to the life 
beyond; marana bhaya - fear of 
death; vedand bhaya - fear of 
pain and suffering; atrdna 
bhaya - fear of being without 
protection; agupti bhaya - fear 
of divulgence of one’s deeds; 
dkasmika bhaya - fear of the 
unexpected 5 
bheda - see prthaktva 
bhutacatuska - the four basic 

substances as per the Buddhists 
- earth, water, fire, air 111, 112 
bodha - cognition 25, 136, 137 
bondage 17, 18, 51, 70, 72, 74, 89, 
143-145, 147, 149, 151-153 
Brahma 47, 48 

Buddhi - reason, intellect, a piece 
of cognition 69-71, 129, 135, 137 
Buddhist 56, 62, 75, 80-83, 86, 87, 
89,91,93, 111, 112, 173 
buddhivrtti - function of the 
intellect 71 

cdmara - flywhisk 3, 6 
catuskotivikalpa - fourfold causal 
relations 1 82, 83 
celestial beings 4, 6, 13 
Chakravarti Nayanar, A. 9, 146 
Chakravarti, A. (Prof) 71, 78 
cintd - anxiety 5 
Cit - intelligence 70 
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consciousness 18, 21, 22, 32, 33, 50, 
91,93 

drstdnta - statement of a general 
rule supported by an example 
53 

daiva - fate 139-142 
darsandvarniya - perception- 
obscuring 6, 14 
demerit 51, 74, 143-145, 148 
destruction 6, 8, 9, 13, 18, 20, 21, 
46, 48-50, 76, 79, 90, 92, 93, 98- 

102, 109, 158, 159 
Devdgamastotra 175 
dhdrand - retention 11 

dharma (1) - medium of motion 22 
dharma (2) - attribute 43, 119, 

122,123 

dharmi - the entity 13, 36, 37, 38, 
43, 45, 62, 119, 122, 123, 125 
dharmya - virtuous 
(concentration) 148 
dhrauvya - permanence 79, 98, 99 
dosa - imperfections 8 
dravya - substance 22, 30-35, 39, 
42, 49, 59, 63, 67, 78, 84, 85, 99, 

103, 110, 115, 116, 119, 120,165 
dravya nirjard - objective shedding 

of karmas 9 

dravyakarma - material karmas 8 
dravydrthika naya - general 
standpoint with dravya as the 
object 59, 165 
Dravyasamgraha 8, 9, 179 
drsta - visible 142 


dvaita - dualism 54 
dvesa - aversion 5 

Egoity - Ahariikdra 70 
eka, ekatva - one, oneness 45, 56, 
61, 63, 65 

ekdnta - absolutist, non-equivocal 
15, 17, 47, 48, 51, 52, 55, 60, 67, 
74, 75, 80, 89, 161 
empirical (point of view) 48, 49, 94, 
122, 145, 178, 179 
equanimity 158, 159 

factors-of-action 47-50 
falsehood 14, 144 
fate 139-142 

fruit (of pramdna) 67, 68, 158, 159 

gaganakusuma or dkdsapuspa 
- the ‘sky-flower’ 64, 77, 172 
gandha - smell 70 
ghdtiyd karmas - deluding 
(mohaniya), knowledge- 
obscuring (jndndvarniya), 
perception-obscuring 
(darsandvarniya), and 
obstructive (antardya) 6, 9 
gorasa - cow-produce 102 
grahana - acceptance 159 
guna - quality 99, 103, 110, 112 
guni - possessor of quality 103 
guru - preacher 3 

hetu - the middle term 36-39, 52- 
54, 61-63, 80, 90, 125-128, 130, 
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134, 164 

hetudosa - fallacy of the reason 130 
/le^M-established 128 
hetu-phala-bhdva - relationship of 
cause and effect 80 
human-effort 139-142 

Istopadesa 6, 85 
ihd - speculation 11 
ihaloka - this world 5, 51 
impurity 153-155 

indescribahle 26, 27, 29, 31, 34, 35, 
45, 60, 82, 83, 86-88, 95, 114, 
121, 123, 127, 132, 141, 147, 151 
inference 10, 12, 52, 63, 126, 129 
inherence 103-106, 108-110 
itaretardbhdva - see anyonydbhdva 

Jain, Champat Rai 62 
Jain, S.A. 97, 145, 157 
Jain, Vijay K. 6, 9, 15, 17, 78, 85, 
120,168,169,171 
jala - water 70, 111 
janma - (re)birth 4 
jdti - ciass, genus 59, 99, 112 
jndndvarniya - knowiedge covering 
6, 14 

jndpaka - agent of knowiedge 63, 
122 

jileya - knowabie, object of 
knowiedge 57, 149 
jiva - soui 21, 22, 32, 33, 134, 135, 
137, 145, 153 

jiva-artha - the object that is ‘jiva’ 
135 


jiva-buddhi - the cognition of ‘jiva’ 
135 

jiva-sabda - the word jiva’ 135 
jndna - knowiedge or cognition 5, 
57 

judgement (perceptuai) 11, 157 

kdla - time 22, 30, 32, 63, 84, 85, 
115 

kdraka - factors-of-action 47-50, 

63, 67, 69, 122 
karana - instrument 48-50 
kdrana - cause 49, 69, 77, 80, 103, 

112-114, 148 

karma - activity 16, 48-51, 103, 

110,122 

karmabandha - karmic bondage 
153 

karmic matter 9, 145 
kartd - doer 47-50, 58, 77-79, 120, 
122, 171 

kdrya - effect 69, 73, 75, 77, 78, 80, 
103, 112-114, 142, 148 
kasdya - passions 143 
kathancit - from a certain 
viewpoint 161 

ksanika - transient 16, 56, 75, 80 
ksanika-ekdnta - absoiute 
momentariness 75, 80 
ksetra - piace 30, 32, 63, 84, 85 
ksudhd - hunger 4 
kevalajndna - infinite knowiedge 5, 
12, 50, 149, 156, 158, 163, 
kevalin - Omniscient 149 
kharavisana - the ‘horns of a hare’ 

64, 93 
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kheda - regret 4 

knowledge-obscuring 6, 8, 145, 157 
kramabhdvi - in succession 156 
kriyd - action 47, 48 
krodha - anger 143 

liberation 13, 17, 18, 51, 70, 72, 74, 
78, 89, 90, 91, 139, 149, 151-155 
linga - mark - see hetu 
lingi - see sddhya 
lobha - greed 143 
Lord Rama 10 
Lord Sreyansanatha 168 
Lord Sumatinatha 84 
Lord Suvidhinatha 15, 170, 171 
Lord Vimalanatha 16 

mada - pride; yndna mada - pride 
of knowledge; pujd mada - 
pride of veneration; kula mada 
- pride of lineage; mada - 

pride of caste; bala mada - 
pride of strength; rddhi mada - 
pride of accomplishments; tapa 
mada - pride of austerities; 
sarira mada - pride of beauty 5 
Mahat or Buddhi - the Great or 
Intellect 69, 70 

Mallisena Suri 17, 18, 70, 76, 91, 
100 

mdna - pride 143 
marana - death 5 
matijndna - sensory knowledge 
157 

mdyd - illusion, deceit 47, 48, 134, 


143 

merit 17, 18, 28, 51, 74, 143-145, 
148, 176 
misery 157 

mode 11, 12, 14, 27, 30, 34, 39, 40, 
46, 49, 59, 69, 79, 81, 97-100, 
102,115-117, 156, 168 
modification 9, 10, 18, 59, 67, 69, 

71, 116, 117, 119 
moha - delusion 5, 152 
mohaniya - deluding 6, 14 
moksa - liberation 51, 74, 90, 91, 
139, 149, 151-155 
Mount Meru 10 

ndstitva - non-existence 36, 38, 39 
naya - a particular state or mode of 
object; relative, one-sided 
comprehension 27, 28, 34, 40, 
43-46, 49, 58, 59, 120, 156, 157, 
161, 162,164-166, 168 
negation 15, 19, 29, 30, 32, 34, 40, 
42, 51, 84, 85, 89, 162, 169-171, 
174 

niscaya satkdraka - transcendental 
sixfold factors-of-action 49-50 
nidrd - sleep 5 

nisedha - negative 42, 84, 167, 169 
nigamana - conclusion 53 
nimitta kartd (kdrana) - auxiliary 
or external cause 49, 58, 77, 78, 
80, 120, 171 

nipdta - a particle, an indeclinable, 
part of avyaya 160 
nirjard - shedding of karmas 9 
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nitya, nityatva - permanent, 
permanence 16, 67, 74, 95, 96, 
116, 164 

nityatva-ekdnta - absolutely 
permanent 67, 74 
nonentity 58, 83, 84, 86, 99, 167, 
172,173 

non-eternal 17, 18, 30, 33, 34, 41 
non-existence 37-42, 54, 88, 103, 
104, 171, 

Nyaya-Vaisesika 103, 104 

omniscience 9-15, 43, 50, 72, 149, 
156-158, 163 

origination 17, 46, 48, 70, 79, 91- 
94, 98-102, 109, 153 

prthaktva-ekdnta - absolute 
separateness 55, 60 
pain 5, 17, 18, 71, 143-145, 147, 

148 

paksa - minor term, locus or abode 
52, 53, 61-63 

paksa-dharmatva - existence in 
relation to the minor term 62, 

63 

pdkya - cookability 154 
Pancdstikdya-Sdra 9, 31 
pdpa - demerit 51, 74, 143-145, 148 
parabhdva - other-being 32, 33, 85 
paracatustaya - other-quaternion 
32 

paradravya - other-substance 32, 
85 

parakdla - other-time 32, 85 


paraksetra - other-place 32, 85 
paraloka - abode after death, the 
other world 5, 16, 51 
paramdrthikasatya - the noumenal 
reality 94 
Pariksdmukha 120 
parindma - modification (paryaya) 
42, 115, 117 

parindml - the substance (dravya) 
in which modification takes 
place 115 

paroksa - indirect 14, 156, 158 
particular 30, 42, 43, 67, 98, 116, 
119, 120, 156, 160, 161, 162, 

164, 167, 168, 171, 173, 
particularity 41, 104, 173 
parydya - form, mode 33, 35, 39, 

42, 59, 67, 99, 119, 120, 165 
parydydrthika naya - standpoint of 
modification 59, 165 
passions 6, 8, 143, 176 
prthaktva - separateness, diversity 
61, 63, 65 

prthvi - earth 70, 111 
paurusa - human-effort 139-142 
perception 5, 6, 11, 13, 14, 85, 93, 
136,146,157 
pleasure 17, 18, 143-148 
pradesa - space-point 17 
pradhvatiisdbhdva - posterior 

(emergent) non-existence 20, 23 
prdgabhdva - prior (antecedent) 
non-existence 19, 20, 23 
Prakrti - nature 70-72, 150 
pramd - valid knowledge or 
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apprehension 67, 68, 134, 136, 
137 

pramdna - source or method of 
valid knowledge 13, 25, 42-44, 
65, 67-69, 71, 86, 122, 129, 133, 
136, 137, 156-159 

pramdndbhdsa - invalid knowledge 
129, 131, 133 

pramdna-phala - fruit of valid 
source of knowledge 67, 68 
pramdtd - subject of knowledge 68, 
133, 136, 137 

prameya - object of knowledge 10, 
12,68,122,133 
pramiti - correct notion 67, 68 
pratibhdsa - appearance 47, 115 
pratisedhya - negative 39 
prdtihdrya - splendours 5, 6 
pratijnd - proposition, thesis 52, 

53, 126 

pratijnddosa - fallacy of the thesis 
130 

pratyabhijndna - recognition 75, 

76, 96, 97 

pratyaksa - direct (perception or 
knowledge) 12, 14, 15, 76, 125, 
156,158 

Pravacanasdra 10, 11, 48, 72, 157 
prayojana - utility 115 
pretyabhdva - birth following 

death, transmigration 56, 74, 75 
pudgala - matter 22 
punya - merit 51, 74, 143-145, 148, 
176 

purity 72, 153-155 


Purusa - Spirit 70-73 
Purusdrthasiddhyupdya 169 

quality 32, 45, 59, 97, 99, 103, 110, 
112,116 

quodammodo (L.) - ‘in a way’, sydt 
18, 28, 70, 76, 91, 100 

rasa - taste 70 

rdga - attachment 5 

Ratnakarandaka Srdvakdcdra 14 

raudra - cruel (concentration) 148 

Reals (tattvas) 70 

rebirth 16, 155 

remembrance 96, 97 

retention 11, 157 

roga - sickness 4 

rupa - form, colour 70, 93, 105 

sabda - word 70, 135, 137 
sddhana - see hetu 
sddharmya - presence-in- 

homologue, homogeneousness 
36-38, 56, 164 

sddhya - the major term 13, 36, 37, 
39, 52, 53, 61, 62, 126, 130, 164 
sakaladesa - comprehensive and 
absolute 44 

saktibhdva - the capacity (parydya) 
115 

saktimdna - the abode of capacity 
(dravya) 115 

sdmdnya - general, generality 42, 
58, 67, 98, 103, 104, 109, 110, 
119, 120, 173 

samavdya - inherence 103-105, 
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108-110 

Samayasdra 71, 78 
samsdra - cycle of rebirths 94, 155 
samuddya - aggregate of qualities 
in a single object 56 
santdna - series of successive 
events 56, 80-82, 93 
sapaksa - homogeneous example 
62, 63 

sapaksa-sattva - existence of 
connection in a homogeneous 
example 62, 63 

saptabhangi - the seven-nuance 
system 27, 28, 32, 34, 40, 45, 
162,168 

saptabhanga - the seven limbs 28, 
161 

sarvajna - Omniscient 3, 10, 12 
Sarvdrthasiddhi 97, 144, 145, 157 
sarvdtmaka - pervading in 

everything, all-pervading 21, 24 
sat - existing, being 27, 32-34, 42, 
57, 73, 79, 84, 86, 98, 99, 102, 
168 

sat-cid-dnanda - ‘Existence- 
Thought-Bliss’ 47 
sattd - existence 104 
sarhjnd - perception or cognition, 
designation 93, 115, 117, 134, 
135 

samjni - named, word-denoted- 
entity 54, 84 

Samkhya 69-71, 73, 113, 149 
samkhyd - enumeration 99, 115 
sariiklesa - inauspicious kind of 


disposition 148 
sanipraddna - bestowal 48-50 
samskdra - mental formations, 
volitions 93 

samvrtl - fictional, mere usage 81, 
87, 93 

samvrti-satya - the phenomenal 
reality 94 

scripture 3, 4, 6, 13, 14, 32, 51, 125, 
129, 160, 169, 175 
sense-organs 69 
Shah, Nagin J. 86 
Shastri, Devendra Muni 162 
skandha - lump or aggregate, 
molecule 93, 111, 112 
sky-flower 43, 54, 64, 77, 83, 99, 
100, 110, 172 
smarana - memory 75 
snirti - memory 75, 90, 96, 97 
soka - grief 4 
sparsa - touch 70 
speculation 11, 157 
srotd - the hearer 137 
srutakevalins - Masters of 
Scripture 160 

stutya - worthy of adoration 3 
subha - virtuous 16, 51 
suddhi - spiritual purity 153, 154 
suddhopayoga - established in 
pure self 50 

sukla - pure (concentration) 148 
sunya - null and void 33, 94 
sunyavdda - nihilism 88 
svabhdva - own-being, own-nature 
32, 85, 94, 98, 148, 154, 155 
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svabhdva-sunya - devoid of self¬ 
existence 94 

svacatustaya - own-quaternion 32, 
85 

svadravya - own-substance 32, 85 
svakdla - own-time 32, 85 
svaksetra - own-place 32, 85 
svalaksana - self-attribute 115 
svayambhu - self-dependent 50 
Svayambhustotra 15-17, 78, 84, 85, 
120, 168, 170, 171, 181 
sveda - perspiration 5 
sydd-asti - in a way it simply is 30 
sydd-avaktavya - in a way it is 
simply indescribable 30 
sydd-ndsti - in a way it simply is 
not 30 

syddvdda - doctrine of conditional 
predications 17, 18, 26, 28, 60, 
70, 76, 91, 95, 100, 114, 121, 
127, 132, 141, 147, 151, 156, 
161-164, 174, 175 
Syddvdda-Manjari 17, 18, 70, 76, 
91, 100 

sydt - ‘in a way’ 28, 160, 161, 169, 
173 

tadbhdva - intrinsic nature 97 
trsd - thirst 4 

tapas - asceticism, austerities 9, 
155 

tarka - logical argument 154-155 
tat - ‘that is’ 170 

Tattvdrthasutra 97, 116, 144, 157, 
158 


teja - fire 70 

Thomas, F.W 18, 70, 76, 91, 100 
transcendental (point of view) 48- 
50, 178, 179 
transmigration 97 
tydga - rejection 159 

ubhaya - of both (attributes) 27, 

34, 37, 123 

ubhaya-avaktavya - somehow both 
dependent and independent and 
indescribable 123 
ubhayaikdnta - endorsing both 
one-sided and independent 
standpoints 26, 95, 114, 121, 
127, 132, 141, 147, 151 
uddharana - illustration 53, 125, 
126 

universal 30, 63, 99, 
universality 41, 104, 109, 173 
upacdra asadbhuta naya 49 
updddna kartd (kdrana) - material 
or internal cause 49, 58, 77, 78, 
80, 120, 171 

Upadhye, A.N. 11, 72, 157 
upanaya - application of the rule; 

subdivision of naya 53, 165 
upayoga - consciousness 32, 33 
upeksd - equanimity 158, 159 
utpdda - origination 79, 98, 99 

vdda - a theory of logic and 
metaphysics 161 
vaidharmya - absence-in- 

heterologue, heterogeneousness 
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36-38, 164 
Vaisesikas 109, 110 
vaktd - the speaker 137 
vdkya - the sentence 25, 136, 137 
valid knowledge 14, 15, 25, 42, 65, 
67, 120, 129, 131, 133, 136, 137, 
158 

vdsand - suffusions 91 
vastu-prapanca - non-reality of the 
world of things 47 
vrtti - occurrence 105, 107 
vdyu - air 70, 111 
vedand - sensation, feeling 93 
vicitra - variegated 153 
vidheya - affirmative 39 
vidhi - affirmation 42, 84, 167, 168 
vidyd - knowledge 51 
vijndna - consciousness or 
discernment 93 

vijndnddvaita - cognition arrived 
at through the subjective act of 
mind is the only source of valid 
knowledge 129-130 
vikaladesa - partial and relative 44 
vipaksa - heterogeneous example 
62, 63 


vipaksa-vydvrtti - non-existence hy 
contrariety in a heterogeneous 
example 62, 63 

visesa - particular, specific 42, 58, 
98. 103, 104, 119, 120, 173 
visesana - qualifying attribute 36- 
39, 45, 83 

visesya - entity qualified 39, 83 
vismaya - astonishment 4 
visuddhi - auspicious kind of 
disposition 148 

vitardga - free from all attachment 
144 

vyakta - manifest 69, 70 
vydpti - logical or inseparable 
connection 36, 53, 164 
vyatireka - distinction, exclusion 
36, 37, 116 

vyavahdra satkdraka - empirical 
sixfold factors-of-action 48-49 
vyaya - disappearance 79, 98, 99 

yutasiddha - residing in separate 
substrata 107 

zard - old-age 4 
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Other sacred Jaina texts 
from Vikalp Printers: 


Achdrya Umasvami’s 

Tattvdrthsiitra 

WITH HINDI AND ENGLISH TRANSLATION 

aTTErFf# amfcii41 

C\ 

Foreword by: 

Achdrya 108 Vidyanand Muni 


Edited by: 
Vijay K. Jain 


• Published: 2011 

• Hard Bound 

• Printed on Art Paper 

• Pages: xii + 163 

• Size: 16 x 22.5 cm 



ISBN 81-903639-2-1 
Rjs. 250/- 


Tattvdrthsutra is invaluable for understanding life, and pursuit of happiness. 
The hardships and afflictions that we have to endure are of our own making. 
Our deeds, driven by passions, lead to sufferings and reproach in this world 
and the next. Virtuous activity alone, which is the cause of merit (punya), 
leads to joyous feeling, auspicious life, charming and lustrous physique, and 
high status. Our ultimate goal is the attainment of the divine attributes, in 
fullness and perfection, of our souls. We can reach the goal only through the 
threefold path of right faith, right knowledge and right conduct (ratnatraya). 
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Achdrya Kundkund’s 

Samayasdra 


WITH HINDI AND ENGLISH TRANSLATION 


PcKpcIrl 

WmJTT 


Foreword by: 

Achdrya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on Art Paper 

• Pages: xvi + 208 

• Size: 16 x 22.5 cm 


Achdrya Kundkund’s 

Samayasdra 

WITH HINDI AND ENGLISH TBANSLATION 

'■'he mo.^ profoutKl and Mn'eri exiKisItioii 
in the tlaln religious tradition. 





i'orcviord by: 

Achdrya 108 Vidyanand Muni 


l'!iiglish rranslaiioti, an<l I'ldited by: 

Vijay K. Jain 


ISBN 81-903639-3-X 
Rs. 350/- 


As Achdrya Vidyanand writes in the Foreword of Samayasdra, it is the 
ultimate conscious reality. The enlightened soul has infinite glory. It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasdra is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
all our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 
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Shri Amritchandra Suri’s 

Purusdrthasiddhyupdya 

Realization of the Pure Self 

WITH HINDI AND ENGLISH TRANSLATION 





Foreword by: 

Achdrya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +191 

• Size: 16 x 22.5 cm 


Shri Amritchandra Suri's 

Puru§drthasiddhyupdya 

(Purusbartha Siddhyupaya) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 





Foreword by: 

Achdrya 108 Vidyanand Muni 


English Ti'aaslation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-4-8 
Rs. 350/- 


Shri Amritchandra Suri’s Purusdrthasiddhyupdya is a matchless Jaina text 
that deals with the conduct required of the householder (srdvaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non¬ 
injury or Ahimsd - has heen explained in detail in the hook. 


196 













r 
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Dravyasatngraha 

With Authentic Explanatory Notes 
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Foreword by: 

Acdrya 108 Vidyanand Muni 


English Translation, and Edited by: 
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Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acdrya Nemichandra (c. 10th century CE). It deals primarily with 
the Realities (tattvas) that contribute to world process. The conduct required 
for attaining the ultimate goal of liberation follows from the knowledge of 
these Realities. Both, the transcendental and the empirical points of view, 
have been considered while explaining the nature of substances, souls and 
non-souls. It will be of much use to scholars worldwide interested in pursuing 
the study of Jaina epistemology. 
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His Holiness Acdrya Pujyapada, who graced this earth around 5th 
century CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvathasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self It is an essential reading 
for the ascetic. The householder too who ventures to study it stands to 
benefit much as the work establishes the futility of worldly objects and 
pursuits, and strengthens right faith, the basis for all that is good and 
virtuous. 
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Acarya Samantabhadra's Svayambhiistotra (2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tirthankara, the Most Worshipful Supreme Beings. Through its 143 
verses Svayambhiistotra not only enriches reader’s devotion, knowledge, 
and conduct but also frees his mind from blind faith and superstitions. 
Rid of ignorance and established firmly in right faith, he experiences 
ineffable tranquility and equanimity. 

The book has two useful Appendices. Appendix-1 attempts to familiarize 
the reader with the divisions of empirical time that are used extensively in 
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted 
from authentic J aina texts, of the Twenty-four Tirthankara. 
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Aptamimdrhsd 

GUIDE TO TRANSLITERATION 


lanagari 

lAST 

Devanagari 

lAST 

Devanagari 

IASI 

3T 

a 


gha 


pa 

3Tr 

d 


na 


pha 


i 


ca 


ha 


i 


cha 


bha 


u 


ja 

'S 

ma 


u 


jha 


ya 


e 


na 


ra 


ai 

Z 

ta 


la 

3^ 

0 

z 

tha 


va 


au 


da 


sa 

3it 

r 


dha 


sa 


1 


na 


sa 

3T 

m 


ta 


ha 

3T: 

h 

®T 

tha 


ksa 


ka 


da 

3r 

tra 


kha 


dha 

? 

jha 


ga 

A 

na 


sra 


*IAST: International Alphabet of Sanskrit Transliteration 
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